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Visnuism has given rise to two very important 
schools of ritual and philosophy, namely 
Vaikhanasa and Paficaratra. Jívarasamhità is 
an important text of the Paficaratra school of 
Visnuism. 

Whereas Vaikhanasa is relatively archaic in 
character and leans more upon the Vedic 
tradition for its repertoire of Mantras used in 
religious rites and ceremonies, the 
Páncaratra is more liberal and open in its 
approach. It has a text tradition going back 
to some two thousand years - which has also 
been the main source of the Visistadvaita 
philosophy of Ramanuja (11th - 12th c.). In 
most of the Vaisnava temples in South India, 
especially in Tamilnadu, worship is 
conducted in accordance with the 
prescription of one of the important 
Pàücaraátra Samhitas. 

Isvarasamhita is an important text of the 
Paficaratra school and is followed 
meticulously for conduction of daily Pūjā 
ceremony and performances of various 
religious festivals in the Narayanasvami 
temple of Melkote. It can safely be dated to 
8th - 9th Century at least on the basis of its 
reference in the Agama Pramanya of Shri 
Yamunacarya. It is supposed to be a simpler 
and smaller version of the older Sattvata- 
samhita of this school which is the earliest 
available work of Paficaratra and is 
considered as one of three ratnas, (jewels), 
along with Pauskara- and Jaya-samhitas. In 25 
long Adhyayas the Jsvarasamhita describes in 
great detail the rites, rituals and ceremonies 
taking place (or ought to take place) in a 
Vaisnava temple. 

Palmleaf Manuscripts of the Jsvarasamhita 
were procured mainly from the 
Narayanasvami temple of Melkote for the 
sake of authenticity. We have also appended 
to the text the gloss of Alasimha Bhatta (early 
l9thc) which shall be helpful in 
comprehending certain difficult or sectarian 
expressions. The English translation on the 
opposite (right) page has been provided for 
the facility of the modern scholars working 
on Philosophy, Ritual and Iconography of 
Visnuism. 

A proper understanding of ritual is obviously 
indispensable for the study of Art. 
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PREFACE 


We are very happy to present before our learned readers as well as 
practitioners of Vaisnava rituals the critically edited text along with an 
annotative Sanskrit gloss and English translation of the Zsvarasamhità, one 
of the foremost works of the Paricaratra Agama which is still followed in 
practice in a number of Vaisnava temples in South India, especially in 
Melkote. [t is one of the most authoritative texts of the Vaisnava Agama 
and is supposed to be based on an earlier Paricaratra text called Sattvata- 
samhita. 

The valuable gloss on it was composed by Alasimha Bhatta in the early 
part of the 19th Century and is very helpful in understanding the difficult 
portions of the text which can be comprehended only with the help of a 
deep knowledge of the tradition received directly from the Guru. 

The text of the [svarasamhita has been critically edited by Shri Lakshmi 
Tathacharya, who also did the English translation. The scholarly 
Introduction is from the pen of late Dr. V. Varadachari, a great authority 
on Parcaratra who also revised the translation. However, the ‘Introduction’ 
was his last work and he left it incomplete in many respects. It was in fact, 
his first draft. The fate did not allow him time enough to revise it and to 
prepare a fair copy of it. In this preliminary sort of draft, many quotations 
in the text as well as footnotes were either totally missing or were incomplete. 
The language was also loose at many places. We have tried our best to fill 
up these gaps and to copy-edit the text as far as possible. 

The followers of Pancaratra school hold three Samhitas in high esteem, 
call them as Ratnatraya (‘three gems’) and consider them as seminal texts. 
They are Sattvata-samhita, Pauskara-samhita and Jayakhya (or Jaya) - samhita. 
According to scholars they were composed between the 2nd and the 5th 
centuries C.E. Of these three, the Sattvata is the oldest followed by Pauskara 
and thereafter Jaya which has been demonstrated to have been composed 
around 450 c.E. on the basis of the forms (to be precise: the Tantric 
nomenclature) of the Sanskrit letters described in it. The /svarasamhita is 
said to be based on the first one of these (i.e. Sattvata) and is considered to 
be an elaboration of its contents in 25 chapters in a clearer and more 
comprehensible form. The Sattvata Samhita is probably a work of Kashmir 
composed around 2nd - 3rd Century, whereas, the [svarasamhita, appears 
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to have been composed in the 8th Century. It is quoted by name by 
Yamunacarya in his Agamapramanya, hence its antiquity is beyond doubt. 


The /svarasamhità closely follows the procedure of the Arcana (worship 
of Visnuite deities), Utsava (annual and periodical festivals of the temple) 
and Diksavidhi (initiation ceremony of new entrants into Paficaratra system) 
etc. as described in the Sattvata-samhita but does not elaborate much on 
the philosophy of the Pancaratra. Its focus is more on the practical aspect 
of the ritual rather than on its theoretical background. The procedure of 
the temple ritual as described in the /Svarasamhita is closely followed by the 
priests in the temple of Narayanasvàmi at Melkote (‘yadugin’) in Karnataka 
and it is from this very temple that we have received most of our manuscripts. 
Further, this Samhità contains a special chapter on the glorification 
(mahatmya) of the Ksetra of Yadugiri, i.c. Melkote, which points towards its 
close association with its religious complex. Alasimhabhatta also lived in 
Melkote and was certainly associated with the religious activities of the 
temple in some way or the other because he seems to have had very deep 
knowledge of the actual ritual being performed in and at the temple. His 
commentary, (rather a gloss) named Sattvatarthaprakasika, is written not 
for the sake of scholars of Pancaratra in general, but for the sake of the 
priests and the functionaries of the temple. He therefore does not explain 
the text word by word but deals only with the difficult and not easily 
comprehensible words and expressions and often supplements the 
description of the text with his own remarks and observations. 

The philosophy of Páricaratra has a long history. Its beginning can be 
traced in the Narayaniya section of the Mahabharata. The 'Bhagavatas' 
find mention in the Buddhist and Jain texts going back to the centuries 
prior to the beginning of the Christian era. In the 2nd c.c. Heliodoros, a 
Greek Ambassador from North-West India donates a Garudastambha (a 
stone pillar with a Garuda on the top) to a prominent temple of Vasudeva 
at Vidisha and calls himself a ‘bhagavata’. With this term are meant those 
who worship an absolute personal God (éhagavat) identical with Visnu. 
Devotion towards Visnu achieved great upsurge during the time of Alwaras 
(4th-8th c.r.) in South and during the rule of the Guptas (4th - 5th c.E.) in 
North. Quite a few Samhitas were composed during this period (400 - 800 
C.E.) and Yamunacarya, vigorously established its authenticity and 
importance against the onslaughts of the Vedic ritualists in his scholarly 
work Agamapramanya. He describes Pancaratra as Kasmirágama, an Agama 
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which owes its origin to Kashmir. The existence of the Vaisnavas and 
Pancaratra literature in Kashmir is supported by the work ' Spandapradipika" 
of Utpala-Vaisnava (850 c.E.) who quotes from a number of Pancatatra 
Samhitas. 

It was Yamunácàrya's most scholarly and enthusiastic disciple Ramanuja 
(around 1050 to 1135 c.£.) who created a whole philosophical school, later 
known as Visistadvaita, out of the references contained in the earlier 
Pancaratra texts and laid it on a very solid foundation. He is also reported 
to have lived at Melkote for a long time where he supervised and rectified 
the procedure of the daily and periodical religious ceremonies of the 
Temple. It may be presumed that some of the accretions in our Isvara- 
samhita owe their origin to his views. 

The origin of the word ' Paricarátra', and the rationale of its application 
to this system has not yet been satisfactorily explained though a number of 
explanations have been advanced. To me, the most convincing explanation 
appears to be the one which associates the word with ritual of the five-day 
sacrifice performed in honour of 'Purusa-Narayana' as mentioned in the 
Satapatha Brahmana’ (13.6.1.1,7.9). This ritual of worshipping Narayana 
as the highest personal God seems to be the nucleus out of which the whole 
system of the ceremonies of the daily and periodical Puja and festivals as 
well as the philosophy of the Pancardtra have evolved. 

One of the oldest appellatives of the Pancaratra is Ekayana, mentioned 
in the Chandogya Upanisad (VII, 1.2, 4), a word which on the face of it 
appears to mean 'one way', 'the only way' [towards Moksa], i.e. to have 
single-minded devotion towards only one supreme personal God. The 
religious path that the adherents of Ekayana follow is known as Ekantidharma 
and since this Personal God is known as Bhagavat (‘the noble one’), his 
worshippers were known as Bhagavatas already in a very ancient period. 
This ‘Bhagavat’ (Supreme Personal God) was first identified with Visnu 
and later Krsna who was considered to be the perfect manifestation 
(=incarnation) of Bhagavat in human form (cf. krsnas tu bhagavan svayam, 
Visnu - Pur. 1.8; cf. also the title ‘Bhagavad-gita’) so that the term ‘Vasudeva’ 
(son of Vasudeva) came to denote this highest Personal God. This 
identification must have taken place first in the Sürasena region among 
the Vrsnis, Yadus and among the ‘Sattvatas’ (Krsna had a whole army of 
the Sattvatas, which he placed at the disposal of Duryodhana in the great 
war of Mahabharata ) and the title of the earliest known Pāñcarātra work is 
also Sattvatasamhita of which the present Samhita is a later and simpler 
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version. Panini (IV.3.98) refers to the followers of Vasudeva who according 
to him were known as Vasudevakas. 

The Pàncaratrins believe in the fivefold manifestation of the Supreme 
Consciousness. It is Para, Vyuha, Vibhava, Antaryamimand Arca. Parais the 
highest and the transcendental form of the Supreme Being. Vyuha is a 
coherent group of four principles named after the family members of Krsna; 
namely Vasudeva, Samkarsana, Pradyumna and Aniruddha. These are 
associated with individual consciousness, intellect, mind (manas) and 
ahamkara respectively. Vibhavas are the various incarnations and 
manifestations of the Lord. Antaryamin is the form in which he is permeated 
through the whole universe and thereby regulates and governs it. Some 
take it to mean the individual soul as well. Arca means a worshipable image 
(also, the worship). For the followers of the Pancaratra Arca is not an 
inanimate piece of stone. They treat it as a living and sentient being, since 
life energy (pranah) has been infused into it through the ceremony of 
Pranapratistha. The endeavour towards Moksa for a Pancaratrin consists in 
the performance of selfless and desireless karmans, maintaining pious 
character and behaviour and in worshiping Vasudeva according to the 
prescribed procedure recommended in the Samhitas. 

The similarity of Pancaratric principles with the names of the family of 
Krsna is striking. At the first sight it looks like as if the system is glorifying 
the clan of Krsna. But on closer examination and philosophical analysis it 
appears that Pradyumna - an incarnation of Kamadeva - is nothing but the 
creative faculty. of the Supreme being, the will to create (sisrksa), a task 
performed by Brahma-prajapati; Aniruddha (‘unobstructed’) is the 
unobstructed natural flow of creation, the function of sustenance which is 
discharged by Visnu; and Samkarsana (‘the one who draws together’) is 
none else but Siva of our religious system who is responsible for the final 
dissolution of the universe. Krsna-tattva is obviously the transcendental, 
abstract aspect of the supreme godhead, also known as Vàsudeva (which 
can also mean the god (lord) of Effulgence). 

The Pancaratra system of thought consists of four parts (padas, sections) 
which are known as Jriàna, Knya, Carya and Yoga). With Jnana is meant the 
philosophical structure of its belief system, with Kriyā the canons and 
principles governing the construction of the icons of its deities and other 
religious as well as non-religious buildings. Caryais the detailed description 
of the ritual of daily Püjà ceremony as well as of periodical festivals, whereas 
Yoga describes not only certain Yogic practices like Pranayama and dhyana 
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etc. used in Püja ceremony but also the method of merging individual 
consciousness into the Supreme consciousness in the state of complete 
meditation (samadhi). The best description of all these four aspects of 
Pancaratra is found in the Padma-samhita, a simplified elaboration of the 
Jayakhya-samhita. 

It may be observed that temple worship forms the centre of the practice 
of Pancaratrins. The image in the sanctum is not just an idol for them, as 
said above, but something living and endowed with Pranic force of the 
Deity. Worship of the deity in a temple serves the welfare of the whole 
community and society. It is not for the benefit of the self, i.e. of the 
priests, whereas worship of the deity in a domestic shrine has the purpose 
of ensuring the well-being of the person and family of the worshipper. It is 
strongly recommended in the system that a king should erect temples in 
his territory in order to bring peace and harmony in his kingdom. This 
was certainly one of the reasons why a number of such Agamic texts 
(Vaisnava, Saiva and Sakta) were composed almost all over India in different 
periods. The anonymous author of the Isvarasamhita had certainly this 
aspect also in his mind when he set out to compose the present text. The 
concept of temple worship serving the welfare of the community as a whole 
is old in India and it is already found in the Vedic texts (especially in the 
Brahmanas) where the performance of most of the major Yajñas is 
believed to further the cause of public peace and prosperity (cf., e.g. 
the prayer ‘a brahman ...' at the end of Asvamedha sacrifice appearing 
in the Satapatha Brahmana X111.1.9). 

Iévarasarhhità is one of the earliest texts that was assigned by the IGNCA 
to scholars for preparing a critical edition. We have taken too long to 
complete it and to bring it to light. As a Latin saying goes, every book has 
its own fate : habent libri fata sua. Let the Almighty for whose glorification it 
is composed, be pleased with all of us who have contributed their mite to 
make this text finally see the light of the day. 


Gurupurnima, 2008 G. C. Tripathi 
New Delhi 
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INTRODUCTION TO 


Pancaratra, its Ritual and Philosophy 


I. Vedas — Their Importance, Tantra and Agama 


The Vedas represent the earliest sources of knowledge. They are the earliest 
literary pieces in the world and in fact, they are the richest possession of the 
Hindus. The word veda is derived from the root vid, i.e., to know and thus it 
means the literary work which provides man with knowledge. 

They are four in number: Rk, Yajus, Saman and Atharva. The Rgveda is a 
collection of hymns in praise of gods. The Yajurveda prescribes the method 
of performing the rituals in honour of the deities from whom particular 
results accrue to their performers. The Samaveda is a book of songs. It gives 
directions for singing the Rgvedic verses. The Atharvaveda offers directions 
for the well-being of the society by avoiding and controlling the evil forces. 
The rs?or the sage did not create the mantra. He only visualised it and so he 
is called mantradrastr. Those who have realised this are called ysis for the 
particular mantras. The Vedas, containing such mantras, are believed to be 
everlasting, eternal and are impersonal in their origin (apauruseya). 

The ancient Hindus were quite aware of the nature of the deities whom 
they would like to propitiate at first by meditating upon them and then 
performing a ritual in which offerings were made to them in the fire. The 
deity, who was meditated upon appeared before the meditator revealing 
his/her specific features. This created a sound impression upon him and 
this took the shape of a hymn also called mantra.’ It contained a picture of 
the deity to be described in the language of the meditator and appeared as 
praises, invocations," deliberations* and others. Many deities were medi- 
tated upon and thus many mantras came into being. These mantras came to 
be called Rks” 


— 


Hymn is the name given to the suktasof the Rksamhita and to the verses occurring in the 
other portions of the Veda such as Aranyakas and Upanisads. 


9. RVL1. 

3. SV1.1 

4. RV11.129.5 

5. see Jaimini, Purvamimamsasutras 2.1.35.37 
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The Vedic Samhitas, however, do not contain words for image," or 
temple. Later Vedic works called Kalpasütras! which prescribe duties for 
human beings in all stages of their life as well as the Smrtis" which are based 
on the Vedas, deal in detail with image worship. 

Tantra and Agama are two distinct literatures different from the Vedas. 
The prominent difference between the Vedas and these two lies in the 
introduction of the female animate principle Sakti, power in the latter two. 

The word tantra has many connotations.” The sense of sástra is the most 
important among them, 

Tantra is derived thus: 

Afa fagam Vemm | 
mi a Hed aema i Kamikdgama : Tantrantara-patala. 

Tantra spreads (elaborates) important matters that are associated with 
the Sastraand mantras. That is, many important matters are made known by 
a study of the Tantras. This is the sense of (an, a part of the word tantra. It gives 
protection or security from evils. This is the sense of the other part tra. 
Another definition is given in the Pingalamata: 

qad waa fred aea fagao: i 


The meaning is the same as of the previous citation. 


6. The word pratima, which is later used in the sense of ‘image’ does occur in the Vedas 
but probably in the sense of ‘match’ ‘equal’ whom Sayana, the commentator explains 
as: devata-havis pratiyogitvena miyate nirmiyate iti pratima, vide : RV 9.130.3. 
7. Kalpasiitras are one of the six auxiliaries of the Vedas. 
Vide: fam ana Bet fresd veras wen à 
aerate segeng: 1 
Siksa is phonetics; Vyakarana is grammar; Chandas is prosody; Nirukta is etymol- 
ogy, Jyotisa is astronomy and Kalpa is work on ceremonials and ritual. 
8. Based on them are: the law books of Manu, Yajfiavalkya, Visnu, Narada, Atri and others. 
9. Main meanings of this word are: ‘principal part’, ‘system’ (e.g. Tantravartika of 
Kumarilabhatta, Sastitantra of Kapila, Tantraloka of Abhinavagupta, Tantrarahasya of 
Ramanujacarya) ‘texture’, ‘doctrine’, ‘theory’, ‘books dealing with magical formulas’, 
‘texts on Sakti worship’, ‘contrivance’, and other older texts, broadly in the sense of 
‘rule of interpretation and validation of a text’. They are of 32 kinds. The word 
tantrayukti is used in the Nyayabhásya on N.S. 1.1.4. 
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According to the Tantras, the manifested world arises as follows: 
Parameévara is the Supreme divine in which the infinite power,” called 
Sakti, lies eternally united. Paramesvara is Siva. The will (iccha) or Sakti 
emerges from Parame$vara and Nada (para) and Bindu (para-supreme) 
arise. From Bindu arises Bindu lower (apara), Bija and Nada (apara). Maya 
(void) stands at the beginning of the creation that follows. Maya is accom- 
panied by an indistinct sound called Para which fills the entire space. It is of 
the nature of light. Bindu arises next when Kriyasakti (power of action) 
begins to act. The Tattvas arise out of this Bindu. Then it gets split into Bindu, 
Bija and Nada. Siva’s aspect is prominent in Nada, Sakti aspect in Bija and 
of both Siva and Sakti equally in Nada. 

The audible sound, which comes into being when Bindu splits itself is 
Sabdabrahman."" 

The pericarp of the thousand-petalled lotus lies in the head of the 
human beings. It is called Brahmarandhra. It extends through the 
Susumnanadi” down to the very bottom of the spinal cord. It is in the 
thousand-petalled lotus that a meditator realises oneself as Parasiva. 

The causal state of Brahman is represented by Sabdabrahman depicted in 
the form of a triangle consisting of Bindu, Bija and Nada, issuing from 
Parabindu. 

Bija or Sakti is identical with the alphabetical system, the letters being 
arranged in a triangular way designated as, a-ka-tha— sixteen letters for each 
side of this equilateral triangle. Sabdabrahman, which is located itself as 
Kundalini, in the body of man, is helpful for the articulation of letters. The 
letters take their respective places in the six centres (circles) along the spinal 
cord. The circles are named Muladhara, Svadhisthana, Manipura, Anahata, 
Visuddha and Ājñā, placed one above the other. Muladhara is below the 
navel and the last one on the top of the head. They are held to be of the shape 
of the lotus. There are several ducts (nadis) within the human body. The 
central duct is called Susumna flanked by Ida to its right, and Pingala to its 
left. The Susumnà connects the Maladhara with Ajia. 

The individual self is to adopt Yogic practice to arouse the power called 
Kundalini and make it pass through the Susumna duct crossing the circles 


10. Saradatilaka 1.7-8 
11. Ibid. 1. 11-12 
12. Vide: Samgitaratnàkara 1.2.120 
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and reaching ultimately the seat of Parama-Siva in the head. At this stage, the 
Sakti would merge with the Supreme Siva and the self shall have a direct 
experience of bliss. 

Sakti is prominent in the Tantras and is closely associated with Siva. The 
entire process of n editation is only with reference to the human body, 
particularly through the nadis and circles within the human body. The 
Tantras thus enjoin meditation to realise the nature of the individual and 
the highest self (Parama-Siva) and to enjoy bliss within the body. 

Adi Sankara advocated both Jnànamàrga and Upasanamarga. The latter 
leads to the purification of the physical elements which is bhutasuddhi and 
that of the mind i.e. cittasuddhi. When the mind gets concentration, Upasana 
starts. When it is culminated, the upward movement of the Kundalini stops 
in Sahasrara where Siva and Sakti are manifested in their full glory. When 
Kundalini embraces Siva, the Sadhaka becomes fully blissful. Identity of Siva 
and Sakti becomes manifest and the transcendental reality opensitself to the 
aspirant. The orb of the sun is then pierced. The spiritual aspirant reaches 
the ever-blissful, abode of bliss. Since Jnanamarga or Tattvamarga based on 
knowledge is difficult to practice for ordinary aspirants, Sankara enjoins the 
path of Upāsanā for them. Even without Tattvajnana, one could have 
perceptual knowledge of Brahman. Hence he arranged for Tantric Sakti 
worship in all the Mutts founded by him. Candramaulisvara and Srividyà are 
therefore worshipped by all Sankaracaryas. 

Adi Sankara was also the author of the works like Saundaryalahari on 
Tantric philosophy. He explained through them the intricacies of Tantra- 
worship with the result that Siva- Sakti Sàdhanà came to occupy arecognized 
status. He understood and appreciated the limitations of the different 
Sadhakas and so guided them in the methods of offering worship to the 
personal form of deities. This Ubasanamarga was purposely introduced by 
him for the sake of those who believed in the reality of the world.” 

John Woodroffe, Haraprasad Sastri and B. Bhattacarya sought to show 
connection between the Vedas and Tantric practices. The use of flesh, wine 
and soma in rituals are cited to support this contention. Tibet is stated to be 
the home of such practices. P.V. Kane has demonstrated that all these are 
baseless. '* Fish is not offered in rituals and the distinction between wine and 


13. This is based on the article Sankara and Tantra literature by Gaurinath Sastri: in Rsikalpa. 
14. P.V. Kane: History of Dharmasastra Vol. V. pp. 1039 
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soma indicates the hollowness of those arguments. S.A. Ango proves that 
there is no evidence in support of the connection between Vedic ritual 
concepts and the mudras of Tantric practice.” 

Abhinavagupta (c. 1050 A.D.) holds that the definition of valid scripture 
is that ‘text or words that give rise to a firm i impression in an individual to the 
effect that it is certainly true and stands to reason’.’° There is no one set of 
religious texts valid to the exclusion of others. Scripture i is the knowledge 
and the statements made in the scriptures are endless in their variety.’ 
While the exponents of every system preach that the doctrines of that system 
alone are valid whereas others are not, it is interesting to note that 
Abhinavagupta is very tolerant in his views.'? In this respect, the view of 
Vatsyayana on validity of sabdais worth noting. ^ sesrérerasrai GAM eram 1.1.7. 
Even those who do not come within the Hindu fold are treated as persons 
of credulity. 

The Tantras believe all the letters from a to ksa as having intrinsic 
potency. Since creation is held to proceed from sound, every sound or letter 
is divine. Particular letters are associated with particular deities. Among 
them, some have special potency, e.g., Om, hrim, hram, klim, $rim which are 
used in the composition of the mantras. 

One detestable aspect of the Tantras is the use of five “ma’- practices 
namely: Wine, meat, fish, hand gestures and sexual intercourse: 

Vide: mei uid dem uet us pns u | 

qarafad sts afa fated | 
"reprae afa qanm gei Guptasádhanatantra VII . 

However, many Sàdhaka scholars have given proper interpretation of 

these esoteric terms. 


15. Mudra means a form of puroddsa 

16. Vide: Malinivijayatantra 7.170 

17. Vide: SUT afar: MARA: | Suacchandatantra 4.340.1 

18. This is based on Phyllis Granoff: ‘Tolerance in the Tantras: its form and function’ 
Oriental Research Journal, Madras pp. 283-302 

19. The Naiyayikas treat even a mleccha who does not act according to Vedic tradition as a 


reliable person, if he is not fraudulent in his dealings with others. Vide =H] Sara 
qafa, TA: WATT :, Ad: b: WAS) ARMA, HA a Tara Sher aiarad: | Uds Wed 
up fafai a a ds cgafgad, de cenrqew:, Gaal 4 weld anima: qew sme 
mR Anag | Udayana's Tatparyaparisuddhi: p. 376 
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The Sakta Agamas are seventyseven in number five—Subhágamas, sixty- 
four Kaulagamas and eight Misragamas. Anandabhairavi, Tripurasundari 
and Lalita are the three names of the deity to be worshipped. Worship is to 
be done in three ways, Devi seated in Siva's lap, Cakrapüjà and study of the 
doctrine of the Yogic practises. Magical diagrams (yantra) and gestures 
(mudra) play a dominant role while doing worship. 

The Saktisütras along with the Agamas mentioned above are the early 
texts of the school. Parasuramakalpasittra deals with the worship of Srividya. 
Varivasyaprakasaof Bhaskaracarya (C. 1000 A.D.), Tantraraja, Brahmananda's 
Saktànandatarangini, Krsnananda's Tantrasdra and Punyananda's Kamakala 
are some of the important texts of this system. 

The word ágamais used in the sense of sabda? as pramanaand also in the 
particular sense of the Veda.”! While assigning a pramana to each of the 
syllogistic reasoning, Vatsyayana writes 3178: wftsI— sabda is the thesis." It 
also means acquistion of property, traditional doctrine, augment (in gram- 
mar)? etc. 

Traditional definition is thus given: 

STRIS Wares TER gem us: 17°4 
Agama is said to have great importance in the Kaliyuga: 
Vide: "hd Sepp Bae TQ: | 
grt g quee: memenmmuiw: Kulürnavatantra 

The word agama is made up of à and gama. Gama is from the root gam 
which means £o go and also to knowand à means from all sides. That is, Agama 
offers knowledge from every source that is available. It touches the fringes 
of the cult of the Tantras by admitting nadis like Susumna, Ida and Pingala 
and laying more stress on external worship. Perhaps, Tantra is intended for 
those who are learned and have much self-control, so that they could adopt 


20. yaan aAA PAI SEEATITRISTTSIISIETHITR: | Nyayabhüsana p. 379 
2]. U ($vat:) He MA: AJANTA 1 Ibid. p. 447, 460 
22. Nyayabhdsya p. 4 
23. For a variety of meanings for this word, see M.M. Williams: Sanskrit-English Dictionary 
p. 129. The Nyayakosa gives the following definition: 
fag fad: ward fed ari var qm i 
STA: MANAIA: | P. 117 
24. This is quoted from The Pingalamata: Studies in their religion and literature p. 27 
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meditation. This aspect is admitted by the Agamas also. The Agamas prepare 
the aspirants to worship God in the finite form. The more intense is worship, 
the more grows the power of concentration. That is why, the Agama work 
prescribe Yogic practise asa method for obtaining final release. The Agamas 
have thus an appeal to a wider circle of aspirants. Moreover, the worshipper 
receives God's grace which offers him enough strenght to stand the rigours 
of concentration. 


II. Classification of Agamas 


The Agamas are of three kinds, Sakta, Saiva and Vaisnava. Sakti is given 
supreme significance in these systems. Sakti is dominant in the Saktagama 
and has her place with Siva in the Saivagama. Siva is the Supreme deity in 
both. Yantra, Mandala and Mudra are common to both. This affinity 
brought this tantra close to Saivagama. Hence this tantra came to be called 
Saktagama. 

The rise of this Agama is to be traced to the Yogic practices. The practiser 
of Yoga visualises God in the stage of Samadhi. Though this is part of the 
Yogic practices, presence of Siva with Sakti is felt by the Yogin. This practice 
came therefore as part of the tantra. 

Saktagama is of two kinds namely, Daksinacara and Vamacara. The 
former follows, as a rule the path of the Vedas. The latter is far away from the 
Vedic field.’ Some of the standard works of both paths are: 

1. Pratyangirasuktabrahmavidya which is based on the Pratyangira- 
mantra: of the Atharvaveda Varga 5-9. Pratyangira is a goddess 
fierce in nature belonging to the Saktagama and Kashmir Saivism. 
Kularnavatantra deals with the doctrines of the Kaula tradition. 
Mahakalasamhita 
Rajarajesvanitantra 
Vamakesvaratantra which is one of the 64 Saktatantras Nityasodasi- 
karnava and Yoginihrdaya form part of it. 


or ye D N 


Viralaksmitantra 

Sankhyayanatantra 

Nikumbhiliyagakalpa 

Balabodha of Kasinatha 

Lalitarahasya 

Sabaracintàmani dealing with the mantra for the six Sakta acts. 


ÁÍDonÀO0g^ouo 


p= ji 


l. Vide: am: aaria: | saaa Ana, pia eft emet: 


Bhaskararayadiksita: Lalitāsahasranāmabhāşya on Sl. 225 
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12. Siddhantasarasamgraha 
13. Kumarivatukasuvasinipujavidhana and 
14. Subhagodayavasanapaddhati. 

There are manuals as well, elaborating the ritual of the system. Some of 
them are called Kalpas and some Mantras. Aghorakalpa, AkdSabhairavakalpa, 
Dattatreyakalpa, Svacchandalalitabhairava. 

Saivagamas treat Siva with Sakti as the prominent and ultimate deity. 
According to Samkara,” the schools of Saivism are four, namely: Saiva, 
Pagupata, Karukasiddhanta and Kapalika. Vácaspatimisra calls the third 
one mentioned above by the name Karunika. Ramanuja’ calls it Kalamukha. 
Karuka may be the corrupt form of Karusya which is the name of one of the 
disciples of Lakulisa; the founder of the Pasupata system. There is no 
literature available to represent Kapalika, Kalamukha and Karuka school. 
Saiva and _Pasupata schools alone have literature. Saivagamas are twofold, 
Kashmir Saivism and Saivasiddhànta of the south. 

The Pasupata school was founded by Lakulin of the second century A.D. 
Lakulin is also known as Nakulin, Lakula or Laguda. This word means a club 
which Lakulisa holds in his hand. This school holds five principles: Karya, 
Karana, Yoga, Vidhi and Duhkhanta. Siva is independent and does not 
require even the karmans of the souls for creating the world. Meditation and 
self-surrender are the means of salvation. Lakuliáa is the author of the 
Sivasuütras which were commented by Haradatta (c. 1100 A.D.). Another text 
is the Ganakarikà of Bhasarvajna (c. 900 A.D.), the author of the Nyayasara, 
as well. 

The schools of Saivism in Kashmir are based on the Saivagamas which 
were originally of three groups—Dvaita, Dvaitadvaita and Advaita. The 
Dvaita and Advaita groups were amalgamated into one group called 
Siddhànta. According to the philosophical point of view, these Agamas are 
of three kinds Karma, Kaula and Trika. The Trika system has two sub-groups 
with the names Pratyabhijnasastra and Spandasastra. 

Mahesvara is the Ultimate Reality according to both the schools. The 
Pratyabhijnasastra holds that the individual soul, which is only God, is not in 
a position, while in bondage, to recognise this. It is the Màya's Veil which 


2. Samkara's Brahmasütrabhásya 2.2.42 
3. Vacaspatimisra’s Bhamati on the same. 
4. Sribhasya of Ramanuja on Brahmasütras 2.2.39-42 
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presents this recognition. The recognition 'I am God' would bring about 
final release and hence the name of the school. 

The doctrines of this school were expounded by Somananda (850 A.D.) 
in his Sivadrsti. His pupil Udayakara wrote the Isvarapratyabhijnasitra. 
Abhinavagupta (c. 1000 A.D.) the author of the Dhvanyalokalocana enriched 
the school by his works Bodhapancadasika, Paryantapancadasika, Malini- 
vijayavarttika, Paratrimsikavivarana, Tantraloka, MahopadesavimSatikaand oth- 
ers. He expounded the Sankhya principles in the light of this school in his 
Paramarthasara. Bhagavadgitarthasamgraha is his exposition of the 
Bhagavadgita. He commented upon the [svarapratyabhijnakarikaof Utpaladeva 
and Sivadrsti of Somananda. His Paratrimsikavivarana deals with the 
grammatical and philosophical aspects of the system. Some of his works are 
lost and are known from the citations from them in the works of later 
writers. 

The Spanda school was founded by Vasugupta (850 A.D.) who had the 
Sivasütras revealed by Siva. He taught them to Kallata. Siva is independent 
and create the world out of his free will. He appears in the form of many 
souls. There is thus identity between God and soul. This is not realised by the 
self on account of Anava which makes the self find its own limitations like 
Maya, existence in the physical body and Karman consciousness, that the 
soul had done good and bad deeds. Through meditation and vision of God, 
these vanish and the soul realises its position. 

Vasugupta's another work is Spandakarika which was commented by 
Kallata in Spandasarvasva. Utpala's (son of Udayakara c. 1000 A.D.) 
Spandapradipika and Spandanirnaya of Ksemaraja (c. 1200 A.D.) are the 
important works on the system. 

To this school belong works called Yamalas which besides defining the 
Tantric traditions, introduce the cults of new gods and goddesses. These 
works are named Brahmayamala, Bhairavayamala, Rudrayamala, Umayamala, 
Skandayamala and Visnuyamala. 

SiddhantaSaivism is in vogue in South India. It is based on twenty-eight 
basic texts (Mülàgamas), each having some secondary Agamas called 
Upagamas, which are 207 in number. Sadasiva, the sakala (differentiated) 
form of Supreme Siva revealed the first ten Mülàgamas to ten Sivas. Hence 
these are called Sivabheda. These ten texts are: Kamika, Yogaja, Cintya, 
Karana, Ajita, Dipta, Suksma, Sahasra, Amsumad and Suprabheda. Eighteen 
Agamas were revealed by Rudra and so are called Rudrabheda. They are: 
Vijaya, Visvasa, Svayambhuva, Anala, Vira, Raurava, Mukuta, Vimala, 
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Candrajnana, Mukhabimba, Prodgita, Lalita, Siddha, Santana, Narasimha, 
Paramesvara, Kirana and Vatula. 

Among these Agamas, the Suprabhedaand Svayambhuvahave no Upagama. 
The Mukhabimbahas 17 Upagamas. Many of the Upagamasare lost. Even the 
Mulagamas that are available are not complete and some of them have more 
than one version. 

Initiation (diksad) qualifies anyone without reference to the caste for 
becoming Sivadvija, Saiva-brahmin. Such persons could become recluses 
and become heads of mutts: Kausika, Gautama, Ka$yapa, Bharadvaja and 
Agastya were directly initiated by Siva himself. The present day priests in 
Saiva temples are held to be the direct decendents of these sages. 

Originally, the philosophy of Saivism was dualistic. Sadyojyoti, Brhaspati, 
Srikantha, Narayanakantha, Ramakantha-II were dualists. The last two were 
in Kashmir. Some authors beginning from Somanandanatha, Utpaladeva 
and Abhinavagupta were monists. The Sivajnanabodha of Meykantar (13th 
century A.D.) and itscommentatorsSivajhanasvàmin and Arulanandigivacarya 
preached Sivadvaita. There exits Saivasiddhanta in Tamil professing monism 
but is reality dualism is practised. 

There is the division of the Agama into four pddas which indicate its 
contents. The four pdadas are 1. Vidyapada or Jnanapada, 2. Kriyapada, 3. 
Yogapada and 4. Caryapada. The Vidyapada defines the main three entities 
pati, pasuand pasa meaning Supreme Lord, souls and bondage. Cosmology, 
pure and impure, tattvas, the sixfold paths (adhvans)’ and the fivefold 
actions. 

The second pada called Kriyapada deals with the arrangements for 
building the temples, making the icons, the ritual of consecration, daily and 
occasional worships and acts of expiation. 

The third pada deals with the Yogic practise throwing more light on 
Patanijali’s treatment of Yoga. 

The last pada called Caryapada which deals with the conventions, way of 
life to be followed by the followers of the Saiva schools, duties of the 
preceptor and the disciples. 

In practice, the Kriyapada alone gets a good treatment as the temples 
play a prominent role among the people and so the priests are much 


5. Vide: TAA A Velen a queer fer wert: | 
POT a ACTA Hele MAA: GM: |! Visesarthaprakasa 
6. Actions (krtya): They are srsti, sthiti, samhara, tirobhàva and anugraha. 
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interested in this. Many Agama texts deal with this. Carya and Kriya get 
mixed up freely without drawing the line of distinction between them. The 
Suprabheda and Kirana among the Mülagamas and Mrgendra and Matanga- 
paramesvara, the two Upagamas, have all the four pàdas. 

The rituals, as they are to be conducted are treated in digests called 
Paddhatis. The widely used work on Saivism is the Kriyakramadyotikà of 
Aghorasivacarya. A compendium containing extracts from the treatment of 
select topics as dealt with in many texts is called Sakalagamasamgraha. There 
are many works with this name, each differing from the other in the selection 
and treatment of the topics. 

The Siddhantasaravali of Trilocanasambhu treats the matters concern- 
ing the four padas of the Agama. Another important work is Saivabhüsana of 
Paramananda yogin on Saiva rituals. 

Since Siva himself revealed the 28 Agamas, they are intrinsically valid. No 
doubt need be entertained about their validity. 


III. Vaisnava Agamas : General Nature 


The Vaisnava Agamas enjoin exclusive worship of Visnu. Other deities form 
the retinue of Visnu. This Agamais of two kinds: Vaikhànasa and Paricaratra, 
of which the Vaikhanasa is earlier to the Paricaratra in origin. 

The founder of the Vaikhanasagama is sage Vikhanas of the hoary past. 
His descendents and disciples are called Vaikhanasas. The name Vikhanas 
is explained thus: this has three parts vi * nakhan * as, nakhais made of two 
parts natkha: na: no; kha: indriya, sense organ, vinakha: having no special 
sense organ; that is, one who has controlled his senses.! By the principle of 
metathesis, there is transposition of letters. Nakha becomes khana. Accord- 
ing to another view, the Sanskrit root Khan means to dig. Vikhanas dug 
deeper and deeper into realities of the world (tativa), i.e. he studied the 
tattvasofthe Vedas through hissevere and deep introspection and found out 
the? truth. He is identified with Brahma.? 

The term Vaikhanasavrata is stated to mean hard observance of those 
who practise penance. In the drama Abhijnanasakuntala, Dusyanta, the hero 
wishes to know whether Sakuntalà would be following the Vaikhanasavrata 
only till she marries, or remain as such all through life. 


l. Vide: q ferr arta shear rui d mun: | 
* n: farm: prp giri Shafer ferm i 
Vide: SSA GA Aart g fers: | 
q faq: sirena afian smrenfefu: i 
damas war u frame: | Anandasamhita 
3. Vide: wen ferar yfi: Tandyabrahmana 
4. "rund facra sauer ÀA Fever ATETA | 
aera Wfaterrereerarfinet facia ui siog: i IL 24 


daraga: quf qund safest: | 


Werth welts quit veu: i 
adafa wars drm: i 


No 
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The following Rgvedic passage is cited here. 

Wa: writ fere i 
"e pra faan sarda i RV. 1.155.1 

The Rgvedic hymn f$ mion mm, RV. 8.70.3 has its first hemistick 
rendered into Saman by Vikhanas and the latter by Puruhanman.? Visnu's 
worship is enjoined according to the Brhaddevata by the Vikhanas in this 
hymn. 

Vikhanas is the author of Dharma, Grhya and Srauta portions of the 
sittras known after his name. While giving directions for some of the rites, he 
enjoins the worship of Visnu. His directions are said to be in consonance 
with the contents of the Vedas.’ 

The Tàndyabrühmana, Jaiminiyabrahmana,’ Arseyabrahmana,° Taittiriya 
Aranyaka'' refer to Vikhanas by name. The Dharmasütras of Baudhayana, ” 
Grhyasütras of Agniveéa,'* and Baudhayana,"* Srautasütras of Baudhayana!? 
and the Srautasütras of Hiranyakesin'? cite Vikhanas as authority for certain 
ritualistic practices. 

Vikhanas had nine pupils. 

Vide: wmadsfxiüfas sfastsfget uen i 

Nene: qere 3i ga Aaa: i 
wa fara: fren ARARO: i 

Among these pupils, Kasyapa, Atri, Marici and Bhrgu are said to have 
composed works on the Vaikhánasa Agama. The works of other disciples 
have not come down to us. It is strange that no work on this Agama has come 
down with its authorship of Vikhanas. It is possible to guess that what 
Vikhanas taught on Dharma, Grhya and Srauta aspects of Kalpa had the 


5. See Bhdskarabhasya on III. 2.1; Samavedarseyapradipa. 
6. Gata afed fad canta: fAs = | 
Sarrafifreas waar gfa wm: | Brhaddevatà 2.29 


7. Wa Seared aga fagana fN: | V.K. p. 480 
8. 149.29 

9. 19.3. 

10. 1.62 

11. 23-3 

12. 2.6.16 

13. 2.6.5 

14. 2.9.17 

15. 16.24.3 

16. 19.3.14 
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Vaisnava character. Perhaps, at the direction of their master, the disciples 
composed their works. Caryapada, which is dealt with at length by Vikhanas 
in his Kalpasütras, is treated briefly in the works of these disciples. 

Two objectionsare sought to be brought against validity of the Vaikhanasa 
Agama. One is that the views of Vaikhanasa are not cited by the authors of 
other Kalpasütras. The fact is otherwise, Apastamba, Gautama, Harita and 
others adopt the sutras of Vikhanas for the invocation and preservation of 
the sacred fire." The second objection is related to the vocation of the 
priests of the Vaikhanasa persuasion. Itis said that vocation in temples makes 
them devalakas.'* But they worship Visnu after studying the Vedas and 
perform all the religious rites. They are devoted only to Visnu. They are not 
prompted in rendering this service by the need to earn their living. Thus 
they are not devalakas.'? 

The Mahabharata mentions both Vaikhanasa and Pancaratra as equally 
valid.” The name Bhagavata means a person who is devoted to Visnu alone. 
The word Bhagavata is used to denote the follower of the Paficaratra in 
Yamunacarya’s Agamaprámanyam."! Samkara refers to the followers of the 
Paricaratra by using the word Bhagavata while interpreting the Brahmasutra 
2.2.42. While describing the hermitage of the Buddhist monk Divakaramitra, 
Bana mentions the names Bhagavata and Pancaratrika.”” Paücarátrika refers 
to the followers of the Panicaratra system. Bhagavata must mean the devotees 
of Visnu. Dandin who lived a century after Bana refers to the directions laid 
down by Vikhanas” for certain practises. Perhaps Bana who was a native of 
a village on the River Sona in the North could not have heard the name 
Vaikhanasa which flourished in the South at Kanci where Dandin lived. 


17. Cf. Baudhayana Dharmasütra 2.6.16; 3.3.14, 17 
18. Vide: aR at Beer: A Sum | 
qvasi quidera ahr aii at fga: 1 
Wd tact m ndata Wed: | cited in the Agamapramanya pp. 8-9. 
19. devam devasvam lati iti devalakah 
cf. Smriicandrika - II p. 396 
20. femi qeu a frere a qfi | 
afed cw ui wedarafael Ar: i 
a Aa faafaa a went Weare: | Mbh. Asvamedhika 104.87 
21. Agamapramanyam p. 1 
22. Bana: Harsacarita p. 237. 


23. Vide: qq a ferarrafararafarfad faut verrmeerfuqy wegereq Welty | Avantisundarikathà of Dandi 
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The Vaikhanasa Agama names ultimate reality as Visnu, who is glorified 
in the Vedas particularly Rgveda. Names like Vasudeva and Narayana are also 
names of Visnu but they are not mentioned in the Vedas. He (Visnu) is 
beyond the reach of the mortals but is ever perceived by the sages whose 
vision extends to the heavenly regions.” Vişņu has two forms niskala and 
sakala. The former means formless. This form is formless because of its 
tejomayatva, that is, being filled with lustre. This form abides in the lotus-like 
heart of the devotee. The other form is sakala, cosmic form.” This is 
intended to enlarge the worshipper's consciousness to cosmic dimensions.?? 

Another classification admits fourforms with the names Visnu, Mahavisnu, 
Sadavisnu and Vyapin Narayana. Purusa, Satya, Acyuta and Aniruddha are 
four forms admitted for the comprehension of the mortals. Adimürti that is 
Visnu is admitted to be the source of Purusa and with this there are five forms 
of God. They issue as part (amsa) of Visnu, Mahavisnu, Sadavisnu and 
Vyapin respectively." 

Sri is the consort of Visnu. She is eternal. She belongs to Visnu as His 
power (sakti). She is ever in the form of bliss. She is in the form of primordial 
matter (milaprakrii). She is responsible for Visnu taking to any activity. 

Prakrti is both sentient and non-sentient. The former is the self (indi- 
vidual soul). It is ever associated with a material body and suffers in 
migration from one body to another asa result of the deeds done in previous 
births. The other is represented by the eight products of matter, namely five 
elements, mind, buddhi and ego. 9 


24, Vide: dfi: WH wd, wer Urata qua: feata AATA 1 RV. 1.22.20 

25. This form is described in JK p. 100 

26. Vide: Átmasükta - Vaikhanasasamhita, Mantraprasna 5.49 

27. Vide: VK pp. 508-510. Visnu is all-pervading, Purusa, animating, Satya, has external 
influence and Aniruddha has no check from any source. VK p. 510. Visnu is also called 
Adimürti. He is Parabrahman JK. p. 82. 

28. Vide: "wow fae ameemfewr aree furi waremrmrorearencerqan forem; ACM T ET 

Perea ype srafa | VK. pp. 493-4. 


fafafa: at ...... opere RR T NA: | Ibid. 
29. Vide: Wr Wf: fen wafa Aara (orae Gaya ee gros Wr fiar | arm spar AAA 
Ibid. p. 494 
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The self is ever pure and has knowledge. It is eternal and atomic in size. 
Creation is stated to take place at Visnu’s will.” 

God is to be reached through four ways namely japa, homa, arcana and 
dhyana.” 

Closely following the Vedic precepts, Vikhanas held that all activities 
undertaken according to Vedic precepts, penance and sacrifices are the 
varieties of worship of Visnu.” The Vaikhanasas do not require to take up 
any religious act to get qualified for doing worship. They are Vaisnavas while 
they are still in the womb of their mothers. They are marked with the 
emblem of conch and discus dipped in milk given to their mothers? while 
these are pregnant. The qualifications of an Acarya to train his pupils for 
doing worship are given in great detail.” l 

Worship is of four kinds. It is to be done in the ground, water, heart and 
sun's orb. This is for the worship of God of the formless kind. In sakara kind 
of worship, itis to be done in an image (pratima). Sakarais also called Samurta 
(having a form) and Nirakaraas Amurta. Worship is also to be of three kinds, 
namely mental, in sacrificial fire and worship in the icon. Among them, the 
last one is the best.” 

The icons are of three kinds with the names kautuka, snapana and 
autsava. The kautuka bera is used for daily worship, snapana bera for giving 
bath and autsava bera for conducting festivals. Balibera is the fourth offering 
balito the deities (retinue) in the temple. These four come under calamürti 
(moveable), as distinct from the dhruva bera ? which is stationary in the 


30. Cosmology is not treated as such in the Vaikhanasa texts. Brahma created the world at 
the will of Visnu, KA. 365-7, or at his own will VK. p. 493. 
31. VK pp. 508-509. 
32. See under 63 
33. KA. 36, 43 and 44. 
34. Ibid. 36, 42 Bhrgu's Prakirnádhikara 18.15.17 
35. Vide: "wrrdteraqstfa gafa i fae | 
emat wur eret wm | 
wfaurereaq aq ur squat ated ii 
Baa: iterum game AT | 
Wen Parad faeere gers fu: | 
Wem FATT Aq faferera ti Bhrgu's Kriyadhikara. 
36. For a discussion on the meaning of the word bera, see V. Varadachari: Agamas and South 
Indian Vaisnavism, p. 346. 
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sanctum sanctorum. Together with the dhruva bera, the total number of beras 
come to five. It is worth noting that Atri observes that the dhruva bera shall 
have black complexion. He adds that black colour is the foremost and oldest 
among colours. Rays of light pass through bodies of all colours but not 
through that of black colour. Thisis perhaps the reason for consecrating the 
dhruva bera and for drawing power (Sakti) from it and infusing it into the 
other beras which are to be consecrated by doing worship in the holy fires 
called Sabhya, Ahavaniya, Anváharya, Garhapatya and Avasathya. 

Worship is to be done in the sacred fire by reciting only Vedic mantras. 
The worshipper regards himself as wholly belonging to the deity, then he 
confides that ‘I am thine’ and then the worshipper feels himself as the deity. 
This means that there is identity being felt as existing between him and God. 
There are passages in the Upanisads which run as 3ré jc qs 2’ The light 
spreads all through the area where it is placed. Likewise, the qualities of 
Brahman do not appear to be different from each other as they are 
apprehended because of uninterrupted practise of meditation. The whole 
world too appears then undifferentiated. So the worshipper does find 
himself as Manu himself and as sun itself. 

Apart from daily worship, festivals? are to be conducted on occasions 
and particularly once in a year. The annual festival is to be done normally for 
nine days. On the last day, there is to be a ritualistic bath by taking Sudarsana 
to a tank or river and giving bath to it there." 

There is elaborate description of the ways and means of building the 
temples. The selection of materials like wood, metals and stones for the 
construction of the temple complex including sanctum sanctorum and for 
making icons and their installation is elaborately treated.*' There is provi- 
sion also for installing the retinue which is represented by all other deities. 
Some of the Vibhava forms of God have more than one kind of idol. Varaha 
has three, Nrsimha two, Trivikrama three and Krsna many.” 


37. Br Up. 1.4.10 also RV 4.26.1 
38. See Vedàntasara of Ramanuja on the Brahmasutras 3.2.24 
39. Utsava is explained thus: 


sats uf anega kafa HH | SA. 54. 3a 

also Wal Fa: AAMT AANA: | ibid 2b 
40. For details, see V. Varadachari's Agamas and South Indian Vaisnavism, pp. 382-385. 
41. Ibid. 361-366 . 
42. V. Varadachari: Agamas and South Indian Vaisnavism, pp. 368-369. 
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Worship of an idol in the house is enjoined. The idol shall be less than 
six inches in height. 

Each work on this system has a chapter on expiation. As a rule, the 
Pancaratragama is condemned as inferior to the Vaikhanasa. From this, it 
becomes clear that such works must have been compiled when the Panicaratr- 
agama was in practise in the temple worship. This as such must have posed 
achallenge to the Vaikhanasagama, with the result that the Vaikhanasa texts 
contain derogatory references to the Paricaratra.** On the other hand, the 
Paricaratra texts do not have any insulting references to the Vaikhanasas. If 
some Paricaratra texts have any reference to condemn the Vaikhanasagama, 
such areference is couched in a mild language. The Pancaratra system arose 
with this name at the end of Dvaparayuga. The Vaikhanasa texts, which the 
followers of that Agama claim as belonging to very ancient period, could not 
have been earlier to those of the Pancaratra, since they have insulting 
remarks on the Pancaratra. The dates for the compilation of the Vaikhanasa 
texts must therefore be far later than those for the Panicaratra texts. 

The Yogic practises receive good treatment in this system. The human 
body, its measurements for the main limbs and the nadis are treated in 
detail. 

Emancipation from the worldly bonds is of four kinds; Salokya, Samipya, 
Sarupya and Sayujya. Among them, real final release is Sayujya in which the 
soul gets into close contact with Visnu. Sálokya means existence in the world 
of God, Samipya to be in close proximity to God and Sarüpya is attaining a 
form which is the same as that of God's. These four are experienced in four 
regions of Visnu, namely Amoda, Pramoda, Samoda and Vaikuntha.” The last 
one is of everlasting bliss. 

Atri, Marici, Bhrgu and Kasyapa were the four disciples of Vikhanas. Atri 
is said to have written four tantras consisting of 88000 granthas." Tantrais the 
general tide. Among these four, the first one is called Pürvatantra. The 
second is Atreyatantracalled Mahàsamhità, the third is Visnutantraand the last 
is Uttaratantra. All these are lost except Samurtarcanadhikarana in forty 
chapters. Kasyapa’s works are called Kanda with three compositions 
Satyakanda, Tarkakanda and Jnanakanda. Tarkakanda has another name 
Karmakanda. Vasadhikaraand Yajnadhikara are two more works added to the 


43. SA. 78.18-24 
44. VK 94 
45. Grantha: A grantha contains 32 letters. 
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three works. Santanakandaand Kasyapakanda make the total number of the 
works of KaSyapa as six. Among these, the Jñānakānda alone is available. 
Kasyapa’s works are stated to have contained 64000 granthas.*° 

Bhrgu is said to have written fourteen works, each called Adhikara, except 
two called tantra. They are: Khila also called Khilatantra, Puradhikara also 
called Puratantra, Manadhikara, Arcanadhikara, Varnadhikara, Niruktadhikara, 
Prakirnadhikara, Yajnadhikara,”” Vasadhikara, Kriyadhikára, Uttaratantra, 
Citradhikara, Pratigrhyadhikara and Khilddhikara. All these contained to- 
gether 64,000 granthas. 

Marici is said to have written eight works: Jayasamhita, Anandasamhità, 
Samjnanasamhita, Virasamhita, Vijayasamhita, Vijitasamhita, Vimalasamhita 
and Jnanasamhita. Anandasamhité contains 101 chapters and it is the only 
work that is now extant. 

Besides, there is the earlier work Vaikhanasa Kalpasutra which is com- 
mented upon by Nrsimhavajapeyin, Sundararaja, Bhaskarabhatta and oth- 
ers. Srinivasamakhin also known as Srinivasadiksita wrote the 
Laksmivisistadvaita bhàsya on the Brahmasütras, Uttamabrahmavidya on iconic 
worship and Vaikhānasamahimāmañjarī. He was a priest in the temple of Sri 
Venkatesvara on the Tirumala hills. He also wrote the commentary 
Tatparyacintamani on the Vaikhanasa grhyasutra and also on the Sanskrit 
dramas like Kalidasa’s Abhijüanasakuntala. Srinivasamakhin’s date is given as 
about 1050 A.D. One of his works is called Laksmivisistadvaitabhasya. This 
date for the author and the title for this work are not readily acceptable. The 
term Visistadvaita is not used by Ramanuja in his Sribhásya and other works. 
It occurs for the first time in the work Srutaprakasika of Sudar$anasüri 
(c. 1300 A.D.), which is a commentary on the Sribhdsya of Rāmānuja.” 
Granting that the title of the commentary Laksmivisistádvaitabhasya has the 
term Visistadvaita in it, the date of the author must be very late, long after 
the period of Ramanyja. 


46. Agamakosa, Part III p. 486 

47.  Yajüadhikara mentions Paricaratra - Ch. 51 

48. Cf ftag yd fao agfa | 
darà fr Aae iu 
aeredtaga fafumiqqurmi | ŚP 31.58, 59a 
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Itis observed that Ramanuja favoured the Paficaratra mode of worship.” 
This statement is made with reference to the Vaikhanasa's grievance that 
Ramanuja did not write upon the Vaikhanasa system nor refer to it, though 
he vindicated the validity of the Paficaratra in his Sribhasya, Vedantasára and 
Vedantadipa. Ramanuja, it is alleged, was favourite of the Pancaratra as is 
known from his replacing the Vaikhanasa form of worship in the Srirangam 
temple by the Paficaratra system. In answer to this, it must be said that the 
Srirangam temple was governed only by the Paficaratra mode of worship. 
When the Vaikhanasa had to worship for a short time in the absence of the 
Paficaratra priests, Ramanuja introduced the Paficardtra mode replacing 
Vaikhanasa. The Paficaratra aspects in that temple are too many as evi- 
denced by the Paramesvarasamhità. Ramanuja was instrumental in demon- 
strating that the deity at Tirumala is Visnu and not Siva. With his full control 
over the situation and authority, he could have easily introduced the 
Pancaratra mode of worship in the Tirumala temple in the place of the 
Vaikhanasa mode; but he did not favour such a change,,as he felt the time 
honoured traditional practise should not be interfered with. 

There are such elements of grouse on the part of the Vaikhanasas against 
the Paricaratra. It is only envy or fear of loss of prestige for themselves on 
such occasions. Inspite of all these, the Vaikhanasa system envisages an 
exclusive method of worshipping of Visnu. Its outlook is rather narrow, 
unlike the Tantras, because of following strictly the Vedic features. However, 
the concepts are admirably clear and well structured. 

PANCARATRA 

This is the other kind of Vaisnava Agama. The Vaikhanasa Agama admits 
the worship of Visnu in the form of the icon. The Vedas however do not refer 
to the worship of God in the form of image. Though the worship of God is 
based on the Vedas according to the Vaikhanasa Agama, the school must 
have come under a general influence of Bhakti which grew gradually among 
the followers of the Vedas. 

When the sacrifices are performed, it is only a few sacrificers numbering 
about 64 at the maximum are required. Many other twice-born, well-read in 
the Vedic lore and ritualism must have been present in such places where 


49.  Agamakosa III p. 2 
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sacrifices were performed. There must have been Südras also, though not 
having any role to play. Besides, half the population is represented by 
women. Women are stated to have had the privilege for investiture with the 
sacred thread (upanayana). They studied the Vedas. This was the practice in 
the days of yore. Perhaps, some rites like tying round the waist of a woman 
a girdle made of muñja grass at the time of her marriage are remnants of the 
ancient practice. Later they (women) too became ineligible for upanayana. 
Some of the twice-born also were mere onlookers when the rites were 
performed alongwith the Südras and women. If all these could not take 
active part in such rituals then it means that they could not have had vision 
of the deities' arrival, participation in the ritual by receiving the offerings 
and going away from that place after the ritual was over. The officiating 
priests however were said to have seen the deities and identified them while 
the mantras were recited. It is but natural that others who could not 
participate on those occasions had entertained a keen desire to behold 
them. The Srauta rules do not permit them to take part in those rituals and 
visualise the form of the deities. It is to satisfy their yearnings that the icon 
came into being in the Vaikhanasa, and Pancaratra followed it by the 
introduction of the yantras, mandalas, mudràs and others. 

The Pāñcaratra system is also known as Bhagavacchastra, Tantra," 
Siddhànta'! and Agama.” It is held that there are many Pāñcarātras.” 
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What does the name Paficaratra mean? This name does not occur in any 
of the earlier stages of development of Ekàntadharma. It occurs only when 
Narada received instruction from Visnu at the end of Dvaparayuga. 

The name Panicaratra™ is made up of two words - Panca and ratra, Parca 
means five and ratrais the changed form of ratri. Here rai or ratra does not 
mean ‘night’ but the whole day made up of day and night (aAorátra). The 
Paricaratra Àgama* texts offer different interpretations of the word 
Paücaràátra.? The word pancais taken to denote many things which are held 
to form a group of five; such as subtle elements, elements, senses, their 
objects and their qualities. The word ratri is taken in the sense of causing 
destruction to the objects of the sense. 

Veda, Aranyaka, Samkhya and Yoga are considered to be parts of 
Panicaratra. Together with these parts, the composite whole gets the name 
Parcaratra. The systems of Veda, Vedanta, Purana, Samkhya and Yoga 
become dead or powerless like night without sunlight, when considered 
along with the Pàücaràátra. Hence the name of the system." 

Knowledge is of five kinds as it arises from Sattvika, Rajasa and Tàmasa 
gunas, Nairgunya and Sarvatah param. Of these, the first three belong to the 
knowledge arising from the three qualities of matter. Nairgunya is non- 
material. The last is Supreme Being. All these are treated in this Agama.? 
Hence the name. 

The creator became helpless when the Vedas were taken away from him 
by the demons Madhu and Kaitabha. He sought the help of Visnu in 


verfa vaaan mar fehl à i 
WABI a exire ema i Ibid. 75 


There are, besides, Pàncarátra, works with the names Ganesaparicaráira, 
Devipancaratra. There is also a work called Sapiaratra. 
Vide: fasadi wfamrfu wed ser supe A 
Wants carat wera À aem i Agnipurdna 39.1. 
54. For the formation of this word, see Astadhyayi 2.4.29 
55.  Visnusamhita 2.49 b-51c; 
56.  Visvamitrasamhita 2.3-8; 
Param. S. 1.39b-41c 
57. Vide: pii dade deem Berar i 
TAIR fayi aa VAASA |I 
Tadaa venrifafa ETT II Paus. S. 38a 307b-308 
58. Sabdakalpadruma. IL. p. 13 
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recovering the Vedas. Visnu advised him to worship him with Dvadasaksara 
and Astaksara mantras for five days. Brahma did accordingly and got back 
the Vedas. This incident has given the name Pancaratra to this system of 
worship.” Pranava has five sources. It is a very important mantra.” The 
Panicaratra, which uses it and offers an explanation, has got the name.?! The 
Ahirbudhnyasamhità speaks of Ahirbudhnya teaching Narada to the effect 
that Trayi (Rk, Yajus and Saman), Samkhya, Yoga, Pasupata and Pancaratra 
are the important systems among which the Pancaratra alone is the means 
to get salvation.9? 

However, two explanations which are offered in some ofthe Agama texts 
deserve consideration. According to one of them the five weapons of Visnu 
became five sages named Sandilya, Aupagayana, Maunijyayana, Kausika and 
Bharadvaja. They were taught for five days and nights the Pancaratra 
doctrines by Visnu.9 Hence the name Pancaratra. 

The other explanation is based on the division of the routine of a whole 
day into Abhigamana, Upadana, Ijya, Svadhyaya and Yoga. Abhigamanais going 
to the temple for worship in the morning after attending to the obligatory 
duties such as Samdhyà and others. Upadana is procuring the materials such 
as flowers etc. for worship. Jjy@ is the actual performance of worship. 
Svadhydya consists in studying one's own Veda.” It includes also study of 
allied texts and teaching them to the pupil. Yogais Yogic practise in the night 
which may siowly be taken up by sleep. The Dharmaáastras prescribe the 
divisions of the day (night excluded) into Pratah, Samgava, Madhyahna, 
Aparahna and Sayam. Vedantadesika refers to this classification as made in 


59.  KA.31,11-14a 

60.  Aniruddhasamhità 1.39a; Gopdlatapaniya Upanisad—Brahman, Samkarsana (a), 
Pradyumna (u), Aniruddha (m) and Krsna - are the five sources. (aum = óm) 

61.  Ahs-ch. 52 

62. Ahs. 11.20-48 

63.  15.21.519-533; Is. gives another version: 


Vide: BTS qme u sm FATTA F | 
maa ARTO Ser | 
ard Afiafi Sa sri ierra i 
Heard a d d$ WEPIETWUq WU il Ibid. 1.40.1 
64.  Bhàgyaratnaprabhá of Govindananda (on Samkara's Brahmasutra-bhasya. 2.2.42) takes 
svadhyàya as meaning japa of Astaksaras and other mantras. Anandagiri author of 
Nyayanirnaya, com. on Vàcaspatimisra's Bhaémati (on Ibid), takes it simply as japa. 
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the Prayogapaddhatiratnávali of Bhojaraja. The duration for each is given. 
Visnu is pleased in Samgava, Aniruddha in Sama, Simsumara in Visnupriya, 
Badavagni in Dharma and Kapila in Viraga. This classification as Samgava, 
Sama, Visnupriya, Dharma and Viraga is offered by Bhoja. Vedantadesika 
observes that the classification given as Abhigamana, Upadana, Ijya, Svadhyaya 
and Yoga in the Jayakhyasamhita” is to be admitted; while others are to be 
followed when particular desires are sought after. Pandit T. Uttaman 
Viraraghavacharya suggests that night also could be admitted to be divided 
as Pradosa, Anuyagantararadhana, Purvaratrayoga, Nidrà, Apararatrayoga and 
Brühmamühurtakála." 

Among the two explanations stated above, the latter, that is, division of 
the day into five parts is acceptable. The word rátrain the name of this Agama 
must have some relevance. Since this word means ahoratra, it has more 
applicability to the division of routine than the five sages learning the system 
from Visnu. There is further Justification from the Pancaratraraksawhere the 
author settles this division. 

Now arises a problem. The Pāñcarātra text Sanathumdrasamhita is 
divided into Brahmaratra, Sivaratra, Indraratra, Rsirátra and Brhaspatiratra. 
The Paficaratra doctrines were explained by Brahmi, Siva, Indra and sages 
to Sanatkumara. Brhaspatiratra is missing. The word raira must be taken to 
mean knowledge.” Sanatkumára received instructions from five persons 
and hence the name of the system. It is not however clear what these five 
kinds of knowledge are meant here. 

A passage in the Ahirbudhnyasamhiia raises an issue. Para, Vyuha, Vibhava, 
Svabhava and others are stated to give the name Pancaratra to this system. 9? 
Óf these, the first three are admitted to represent three forms of God. 


65. Apararka on Yaàjnavalkyasmrii, p. 464. 
66. Vide: Pāñcarātrapāramya p. 51. This need not be admitted as yoga includes the night 
as the period for its practise. 
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senses or qualities of the five elements or about five forms of god, Para, Vyaha and 


others. 
69.  Ahs. 11.63b-66a. 
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Svabhava may also be taken to indicate a particular form of God. The fifth 
is not mentioned. Could this mean that the other two forms were added 
later, dropping Svabhava ? Antaryamin is not stated in the Laksmitantra and 
Sanatkumarasamhità. These three texts are fairly old, perhaps belong to the 
same ancient period of the Ratratraya, i.e. Sáttvata, Pauskara and 
Jayakhyasamhitas. Antaryamin is not stated in these texts. Svabhava is men- 
tioned only in the Ahirbudhnyasamhita. Elesewhere only the three viz. para, 
vyitha and vibhava are mentioned. It is also possible to guess that during the 
stages of development of Ekantidharma, the forms of Antaryamin and Arca 
got included at a subsequent stage, that is, after these three texts were 
compiled. Svabhava also must have got into the name of the system at a later 
date. 

The Paficaratra Agama is liberal in opening the portals for all to get 
initiated, though Sudras and women could worship only in the house. The 
Vaikhanasa restricts the scope by declaring eligibility for worship only to the 
male members of the Brahmin community belonging to the Vaikhanasa 
sutra. 

The Paficaratra Agama texts are divided generally into four pádas namely 
Jfiana, Yoga, Kriya and Carya. The last mentioned is devoted to activities of 
the priest which includes his personal equipment and also conducting 
festivals and others in temples. 


IV. Vaisnava Agamas: Their Home and Period 


The writers of the west, who sought to prove that the Hindus were not 
generally pioneers in any field of learning, attempted to show that any 
writing of the Hindus could be traced to the influence of the Greeks or 
Buddhists. At any rate the influence was exotic. The Agamas had thus their 
origin in China, Nepal, Tibet and then in Bengal.' The Saiva Agamas arose 
in the Himalayan regions? This cannot be admitted as there are no 
acceptable evidences available in support of these contentions. 

The Vaisnava Agamas of the Vaikhànasa kind do not seem to be in 
practise in North India where sages of yore flourished and enriched Indian 
culture by their rich contributions. Vikhanas too should have lived in North 
India. The practise of religion, as prescribed in the Vaikhanasa sutras and 
Vaikhanasa literature, is now confined to the Karnataka, Andhra and Tamil 
Nadu states. The names of sages and great men, which are connected with 
the development of Ekantidharma are all associated with the original works 
of some Sastra, and have had their places only in the Northern regions of 
India. Therefore, the origin of the Vaikhanasa Agama is to be placed 
somewhere in North India. Why is not this Agama so popular now in North 
India cannot be answered. 

Kashmir seems to have been the original home ofthe Páücaratra Agama. 
The Pauskarasamhita has the following statement while giving bath (snapana) 
to the deity. Waters that are filled in the pitchers, are to be treated as having 
been brought from Ganga seated on a Makara in the east; Yamuna in the 
south-east, mounted on a tortoise; Sarasvati in the South seated on a lotus 
called Mandükàmbuja,? flowing with the name Pravaha in south-west, and 


l. The Tantras: Studies in their religion and philosophy 
Edward Norbeck: Religion in Primitive Society, p. 4. 
J. Gonda: Some observations on the relation between gods and power in the Vedas : apropos 
of the phrase 'rahasah sunuh' pp. 1-12 
See V. Varadachari: Agamas and South Indian Vaisnavism, pp. 3-4. 
3. Mandükambuja: manduka must mean a kind of plant e.g. mandükaparni; ambuja may 
be taken to mean lotus or a flower grown on this plarit. 
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capable of releasing from bondage; Narmada riding on a bull in the South- 
West; Simhavaktrà in the West; Airàvati! in the North-West mounted on an 
elephant; Sindhu in North and Vitasta’ in the North-East. Water is poured 
into the Kalasa? with the invocation of these eight rivers situated in the eight 
directions.’ Among these rivers, Ganga is said to flow to the East, Yamuna to 
South-East and Sarasvati to the South. The place wherefrom the statement 
is made for the flow of these three rivers in the said directions should be 
Kashmir. 

God's grace is named Saktipata in the Ahirbudhnyasamhita® and 
Laksmitantra? This word is of Kashmiri origin found used in the Saiva 
Agamas. 

That yantrais to be drawn on birch bark is mentioned in the Ahirbudhnya- 
samhita, Laksmitantra and Sattvatasamhita.'” All this proves that at least they 
must have been compiled in Kashmir. 

It is hard to determine the dates or period when the Paficaratra and 
Vaikhànasa Agamas flourished. Vikhanas lived in the Krtayuga, several 
centuries before the beginning of Kaliyuga. It is equally hard to believe that 
the four sages Atri, Bhrgu, Marici and Kasyapa, who were the disciples of 
Vikhanas wrote then their treatises on the Vaikhanasa Agama. Since the 
works of each of these sages contain derogatory references to the Pancaratra 
which came into being at the end of Dvaparayuga. These Vaikhanasa works 
should have been compiled at the beginning of the Kaliyuga or may be taken 
as interpolated later. The traditional date as lying between the end of 
Dvaparayuga and beginning of the Kaliyuga seems to be fairly correct. The 
Astadhyayt of Panini (C. 800 p.c.) affords a strong evidence for this. The name 
Vasudeva appears as the name of Visnu in Vaisnavism in general and the 
Pancaratra tradition prefers this name to Visnu. Although the Vaikhanasa 


4. Airavati is /rávati identical with the river Ravi and Parusni. 

5. This is the river Jhelum in Punjab, flowing between north-east. A lotus is kept in that 
direction. 

6. Kalasa; pitcher, a jar which is kept in the northern direction. 

7. See Paus 31. 106-111 

8. Ahs. 14. 286-30 

9. LT 13.8, 10, lla 

10.  Ahs. 26. 75; LT. 46.38; 5.5.17.348b 
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tradition is not opposed to this name but prefers to have the name Visnu. 
Vasudevaka and Arjunaka are the names of the devotees of Vasudeva and 
Arjuna. Perhaps, Arjunaka means one who is much attached to Arjuna, asa 
favourite warrior. These two words are derived according to the sütra 
snam m (Astádhyay: 4.3.96.). Vasudeva and Arjuna are indicated by 
this sütra as worshipped by their devotees. Vasudeva is the name of God and 
not the offspring of Vasudeva according to the Astadhyayi4.1.114. Itisnotthe 
name of a Ksatriya : 

Vide: Ja afraren dam qq: | Patanjali’s Mahabhasya, Ibid. 

Also the Kāśikāvrtti of Vamana (600 a.D.) and Padamanjan of Haridatta 
(1000 a.D.) offer the same explanation. 

Vide: am aafaa a afraren Kasihavrtti, Ibid. 

qatar, wefifa epe WHI usi dat | Padamanjari, Ibid. 

This offers a strong evidence for the existence of the Pancaráàtra tradition. 

Regarding the period of the Paficaratragama, Some inscriptional evi- 
dencesare also available. The Besnagar inscription which belongs to the 2nd 
century B.C. identifies Vasudeva with Krsna. It mentions a column with the 
figure of Garuda at the top as erected by Heliodoros, son of Dion, an 
inhabitant of Taksasila (Taxilla). Heliodoros is mentioned as a Bhagavata. 
Vasudeva is stated to be God of gods.'* This column is erected not as a symbol 
of victory butas connected with the temple of Visnu situated there. This may 
be conceded as a reference to the Panicaratra concept of God. 

The second incription, which belongs to the first century B.c., is found at 
Ghosundi in Rajasthan. It refers to the construction of a stone enclosure 
called Narayanavatika for the images of Vasudeva and Samkarsana (Balarama) 
by a devotee of Bhagavat who performed Asvamedha. The king who was 
responsible for this inscription calls himself as Bhagavata-Gajayana and son 
of Paraéari. Samkarsána and Vasudeva are stated as Bhagavan and Sarvesvara. ^ 


11. The name Arjunaka does not seem to refer to a devotee of Arjuna who was not a deity. 

12. Sircar: Select Inscriptions Vol. I. p. 96 Epigraphica Indica: Vol X. No. 669. 

13.  Sircar: Select Inscriptions, Vol. I. pp. 91f 

14. It appears from the epithet 'bhagavàn' used not only for Vasudeva but also for 
Samkarsana that already in this period he was considered as an incarnation of Visnu. 
He is firmly established later in the list of the ten incarnations. 
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A third inscription of the first century A.D. is found at Mathura inscribed 
by Şodāśa. It records the installation of five Viras by a lady named Tosa. 
Lüders takes them (Viras) as Baladeva; Akrüra, Anadhrsti, Sarana and 
Viduratha. T.N. Banerjee identifies them as Samkarsana, Vasudeva, 
Pradyumna, Samba and Aniruddha.” This identification favours the preva- 
lence of Paricaratra at that place too. 

The inscription of Pravarasena - II in the 18th year of his reign, those of 
Skandagupta and a copperplate grant of Prabhavatigupta, daughter of 
Candragupta-II contain the words Bhagavata, Paramabhagavata, 
Bhagavatpadanudhyata and Atyantabhagavadbhakta which may suggest the 
prevalence of the Pancaratra doctrines, but as the word Bhagavan is used to 
denote Visnu by both the Pancaratra and Vaikhanasa traditions, it does not 
necessarily suggest the prevalence of Pancaratra tradition in the Vidarbha 
region at the time of these inscriptions. 

The fifth inscription belongs to the first century A.D. It is found in the 
Nanaghat cave (Maharashtra state). It was caused to be written by Naganika, 
the Satavahana queen. It contains the expression ‘namo samkarsana 
vasudevaànam'. The use of the word Samkarsana as the first member of the 
compound is grammatically justified as he is the elder brother. 

Finally, the Bhana Padataditaka of Syamilaka refers to the temple of 
Pradyumna: 

Vide: w ay WERT quraemifuenifa | Caturbhani, p. 24 

The word devdyatana indicates that Pradyumna was worshipped in the 
7th century A.D. 

Paripatal, a Tamil classic of the 5th Century A.D., mentions the black 
coloured Krsna and the white coloured Baladeva," while describing the 
temple at Tirumaliruncolai, near Madurai in Tamil Nadu. This could be 
taken to denote the existence of Pancaratra tradition in that temple but 


15. Sircar: Select Inscriptions I. p. 186. 

16. Syamilaka could have been a friend of Bana (Harsacarita - p. 87). He could have 
therefore lived in the 7th century. Some scholars place him before 500 A.D. Vide: Dr. 
Dasaratha Sarma: Date of Padataditaka, Ganganath Jha Research Institute Journal Vol. 
14, parts 1-4. 

17.  Paripátal 3, 4, 15 sections. 
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Vaikhanasa form of worship now prevails there. However the temple could 
have been one of Paricaratra'® and changed later into Vaikhanasa. 

Bana refers to the Pajicaratrikas.'? Sankaracarya (800 A.D.) rejects an 
aspect of the Paficaratra tradition." Utpala’s (850 A.D.) »ppandapradt pika 
quotes from a Pàncarátra Sruti and Paficaratra Upanisad.” ' Jayanta (c. 880 
A.D.) of Kashmir s speaks in favour. of the Paricaratra Agamain his Nyayamanjan 2 
and Nyayakalika." Samkarsana is the name ofa character playing the role of 
Pancaratrika in his Agamàdambara." Cakradhara (c. 950 a.D.) the author of 
the work Nyayamarijarigranthibhanga deals with the nature of Pancaratra. 
Rajasekhara (950 A.D.) mentions the names of the Vyüha deities Vasudeva, 
Samkarsana, Pradyumna and Aniruddha in his Kavyamimamsa.” 

The first and the second inscriptions refer to the Pancaratra tradition as 
it was available in the first and second centuries B.c. The other evidences 
from the texts point to the same conclusion. 

A tenet or a doctrine which forms part of a system must have taken its rise 
in the camp ofa teacher who taughtit to his disciples. Another teacher, living 
in some other part of India, could have evolved the same tenet in the same 
or different way. In course of time, the tenet becomes popular. As the tenet 
or tenets of the same system of thought become popular with its or their 
explanations and comments, works are written to record them. Thus the 
tenet and traditions of a system become well-known long before the works 
are written. This applies to the Pancaratra system also. 


18. The deity in this temple holds a club in the left hand which is a mark of belonging 
to the Pancaratra tradition. 

19. Harsacanitta p. 237 

20. The aspect is the birth of the soul Samkarsana from Vasudeva. 

21. Vide: (1) wama gaaf- aga Tarta Wane SAA qr rel qtd, querer fe TET STI, 
p. 2. Here the name Sasta refers to Visnu: 
Vide: Wasaa: Wen spre fa wid: | LT. 15-8a 
(2) wanda a sam a are a Wad FT MRT dp. 40. 
This work mentions also Jaya, Sattvata, Pauskara, Visnuyamala, Srikalapara, Vaihayasa, 
Hamsaparamesvara, Samkarsanasitra and Jabalasutra. 

22. Nydyamanjani pp. 241.242. 

23. Nyayakalika pp. 3-4. 

24.  Agamadambara. Acts III & IV 

95. Vide: MARAA: HAT: qm: BH GEASAN Sn: | 

Wer) ere] WHÍTeS rim dun! | Kavyamimámsá p. 38 
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The words Pajicaratras” and Püücarütravidah"! are used without any 
previous mention of their sense. The sages or pupils who listened to the use 
of these words by the preceptor or narrator of a theme knew well in advance 
whatthese words meant. There was thus no need to explain them in advance. 
This shows that these two expressions were known to the world of scholars 
before these texts were compiled. Similarly, the words Pavicabindu,™ Vyüha, 
Pañcakāla and Pañcakālajñħa™” are used without any prior mention. Words 
of similar use are cáturatmya," sáttvatasüsana" and sádgunyavigraha. 

From the foregoing evidences, it is found that the Paficaratra tradition 
was in vogue from 2nd century &.c. Above all this, there is the evidence of the 
Mahabharata which contains a clear account of the Pancaratra tradition. 


26. LT]1.43a 
27.  SS.20, 36a; 25. 132b. 
28. Ahs. 1.2b 


29. SS. 25.347b 

30. Paus S 32-14a; 41-45 
31. Ahs. 5.21a 

32. Ibid 5.59b 

33.  SS.1.25a 


V. Vedas and the Vaisnava Agamas 


The Vedas, which form the main and mostancientsource of Hindu culture, 
are admitted as valid by all schools ofthe orthodox kind (astika) and Agamas. 
No text of the Agamas has made anywhere a reference to its disagreement 
with the Vedic tradition. The Vedas, all of them, are mentioned for 
contexual reference. There is no problem about this in the Vaikhanasa 
Agama. But, Paficaratra has some Tantric practices and so doubt may arise 
whether the Paficaratra is in consonance with the vedic tradition. 

All the texts of Ratnatraya (Sattvata, Pauskara and Jayakhya) and the texts 
based on them (Jsvara, Páramesvaraand Padma) contain many citations from 


the four Vedas. 


The following, among the numerous passages, may be cited: 


Hat Cal STE] 
ae fama 
afara ampie 
Tt ATA 
magni 

eq afaa: qa 
qfgura: 
wwoitsfa 

9. rei WS Weit 
10. [a ga 
11. Sad ves 
19. TR Cm) 
13. ufri a fed 
14. sg ei wed 
15. se sari 
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RV. 1.22.16 
RV. 1.22.17a 
RV. 4.39.6a 
RV. 7.99.1 
RV.Kh. 5.8.7.9a 
VS. 9.1 

VS. 34.44a 
TS. 4.1.10.5 
TS. 5.6.1.1a 
TB. 3.6.1.3 
TA. 3.12.7 
SV. 3.1.1 

SV. 1.565a 
AV. 13.2.16a 
AV. 4.1.1a 


While the Laksmitantra, Ahirbudhnyasamhita, Sattvatasamhita, Pauskara- 
samhita and Jayakhyasamhità contain four passages cited from the Vedas, the 
Isvara, Paéramesvara and Padma cite many Vedic passages. For instance, the 
Isvarasamhità has about 100 passages and the Padmasamhita has 28 passages. 
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Varahaguru’s Kriyakairavacandrikà has 114 passages. The Laksmitantra con- 
tains the Srisükta which it explains. The Purusasukta is explained in more 
than one way in the Ahirbudhnyasamhita. The reason for this is not hard to 
seek. While the Ratnatraya texts deal primarily with the mantras of the 
Agama kind, those which are based on them, take practicalities into consid- 
eration. Mere Agama mantras, if used, would declare the Agama mantras as 
anti-vedas. Hence both the Vedic and Agama mantras are used in profusion 
in all rituals. Besides, the Ahirbudhnyasamhiia gives a detailed treatment of 
the Paficahotrmantras.’ 

Besides, the Sàkunasükta (RV. 2.42.43) is mentioned in the Sattvatasamhita 
(25.54a), and Paus. S.42.16b. 

Prof. Hazra observes "Itis more reasonable to hold that the original non- 
vedic as well as anti-vedic ideas of the Paricarátra were permeated through 
the Samhitàs."? It is unfortunate that a statement of this kind should find 
room in an otherwise good work of Prof. Hazra. The citations noted above 
of the Vedic passages, found in the Pancaratra texts should convince even 
a bitter hater of the Agamas that the Pancaratra is notanti-vedic. The Agamas 
abound in profuse use of the Vedic ritualistic terms such as paryagnikarana,® 
kunda,’ avabhrthaj? pranita,® sruk and sruva, 7 fire sacrifice and others which 
indicate that the Paricaratra is not anti-vedic. Of course, the use of Tantrika 
mantras in rituals and worship of the deity may suggest that the Paficaratra 
is non-vedic. Anything that is treated in the world is taken by some scholars 
as non-vedic if it could not be traced to the Vedic texts. This however is not 
the real test. It is necessary to find out whether such an action or practice 
flouts or criticises the Vedic tradition and treats what is not dealt with in the 
Vedas. It was explained in a previous chapter that the yearnings of a large 
number of people are to be fulfilled without prejudice to its allegiance to 
Vedic ceremonies. 


Ahs. Ch. 58, See fn. on pp.583-5. Ibid. 
Studies in the Upapuranas p.110 
paryagnikarana, LT. 40.52 

kunda: fire-pit 

avabhrtha: ceremonial bath 

pranita: a sacrificial vessel 

sruk, sruva: ladles 
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VI. The Sources of the Pancaratra 


The sources of the Paficaratragama require to be settled with a fair degree 
of certainty by a careful scrutiny of the theories put forward by the Western 
and Indian scholars. While the scholars of the West are actuated by a display 
of their favouritism to the Buddhist and tribal sources, the Indian scholars 
too do not putforth directarguments for want of historical knowledge of the 
occurrences and their abiding faith in matters that are related to the Epics 
and Puranas. 

In his introduction! to the Agamapramanya, Prof. J.A.B. Van Buitenen 
expressed the view that ritualistic character marks the Pāñcarātra texts. 
Philosophical aspects were introduced later. Even the ritualistic aspect 
cannot be traced to a single source. The Indian scholars tried to establish a 
connection between the name of the system with the Paficaratrasattra as 
described in the Satapathabrahmana, in order to make the latter have a yájfiic 
character. The Paricaratra rituals are thus shown to have a link with Vedic 
rituals whereas they have little to do with Vedic practices, he thinks. 

The Mahabharata (Moksadharmaparvan) mentions two versions of the 
Vyüha doctrine. Nara, Narayana, Hari and Krsna are the sons of Dharma and 
they belong to an earlier concept of the Vyuha doctrine. At a later period, 
there arose another concept under the influence of theistic Samkhya 
doctrines. According to this, Purusa, Jiva, Manas and Ahankara play an 
important part under the names Vasudeva, Samkarsana, Pradyumna and 
Aniruddha. In course of time, the earlier concept was replaced by the latter. 
Narada addresses the Lord as Pāñcayajña, Pancaratrika and others in which 
the components pañca and ratra have no definite sense. 


]l. Van Buitenen: Introduction to Yamuna's Agamapramanya. 
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Buitenen states that a mendicant, mentioned in Budhasvamin’s Sloka- 
samgraha,” was a Vaisya who left his profession and wentout in quest of moksa 
in the form of a recluse. He tells that a recluse shall spend a day in a village 
and five days in a town.” The word Paricaratra must have become to be used 
on the strength of this reference in the slokacited above. Vedic rituals did not 
form part of the practises of these recluses. The recluse visited many Hindu 
places and also of the Buddhists and became finally a Buddhist monk. "A 
Pancaratrika, in this very large sense, is therefore an itinerant religious 
recluse who follows the five-nights rule regardless of doctrinal allegiance".* 
The professor adds further that the word Pancaratra has only the sense ofa 
group of nights without any specific reference to any concept or practise. 
The Vaisya, who become a Buddhist did not observe any principle of 
Pancaratra. 

There is similarily between the ritualistic character of the Vaisnava 
Agamas and that of the Rgveda. Both had the ritualistic character at the 
beginning. Philosophic speculations arose later and were included in the 
text. 

Words like ekaratra, triratra, daSardtra are quite common among the 
practises of the Hindu and have nothing to do with the practise ofa recluse.” 
They are also used to indicate the degree of relationship between people on 
the birth of a child or passing away of an individual. 

Regarding the Paficaratrasattra mentioned by Buitenen as having non- 
yajñic aspect, it may be said that it is a later development under the influence 
of Buddhism and Jainism. It must be said that the representation of the 


2. The Slokasamgraha is an abridged version of Gunàdhya's Brhatkathd. The date of 
Budhasvamin is c. 900 A.D. To cite this work as an evidence for the rise of the 
Páncaratragama amounts to ignore the fact that the Jayakhya, Sattvata and other 
Paficaratra texts were available even before 800 A.D. The argument of the learned 
professor thus loses strength. 

Vide: emerge à fated fread aq i 
ranaig dea arf nA 8 11 Slokasamgraha Ibid. 
3. Vide: TERT Fag WA wenrd Alt: qt ! 
xfa werfsrareratd ae afafa 1i Ibid. 22-220 

4. Introduction to Agamapramanya p. 14 

5. Vide: Mbh. Santi. 140-3. Apastambasrautasittra 22.14, where these words mean a 
specific number of days for performing a sacrifice and have no reference to the 


practice of a recluse. 
6. MS. V.80 
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sacrifice is only symbolic. Such a representation is found in the Purusasükta 
and Chandogya Upanisad.’ In the latter, the chest, hair and heart of the 
worshippers are imagined to stand for the altar, Darbha and Garhapatya fire 
respectively. Thus Buitenen's theory cannot prove the source of the 
Paricaratragama, as he has depicted, as a result of Buddhist influence. 

There isa second theory advanced by the Orientalists. The religion of the 
Rgveda represents that of a primitive society which was struck with wonder, 
awe and fear by natural phenomena. There were supernatural and anthro- 
pomorphic aspects characterising natural occurrences. Magic arts, fertility 
rites and others are manifestations of primitive religion. The forces of 
Nature were propitiated by men for security. There were also fierce practises 
like Santi, vasya, stambhana, vidvesana, uccátanaand máranaamong the tribals 
which have got into the Atharvaveda and Agamas. These denote ritualistic 
performance to avert evil, an act done with repetition of spells to subject 
another, paralyse another at one’s will, exciting hatred, causing a person to 
quit his occupation and causing death respectively. 

There must have been non-tribals to be influenced by these tribal acts. 
What will people do to save themselves from situations endangering their 
lives and causing destruction to their property? Will they keep quiet as 
passive witness when they feel insecure? The tribals alone will not be 
provoked and seek remedy by the acts stated above. Non-tribals too would 
do the same. Practise of such acts are found even now among the so called 
civilised societies though the spells are not used and would not indicate that 
such persons, though civilised, are primitive. Again did the tribals have the 
concept of God whom they propitiated. To admit supernaturalism and 
approach God for security does not degrade such people as primitive. 
However, it must be admitted that tribals or non-tribals, people should have 
had mutual interaction making them take to whichever is found useful on 
the occasion. People must have been struck with fear and wonder at the 
natural occurrences. Should they be taken to have worshipped nature then? 
They could have appealed God for redressing their insecurity. The tribals 
too could have borrowed the concept of Godhead from non-tribals. 

Besides, there are two aspects in the lives of people which govern their 
living. They are civilisation and spiritualism. The former is measured at 
standards obtained among people from time to time. It is mostly material, 
generally developing from the simple to the complex. The latter spurns 


7. Chandogya Upanisad 5.18.2 
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materialism and often finds solace by turning attention inward. If the idea 
of God was there among the tribals and was borrowed by the non-tribals, 
then the tribals should be admitted to be spiritual. This however is not borne 
out by study and research. When the sages are held to be seers of mantras 
(mantradrastarah) according to the Vedic sources, they are to be considered 
as great on account of spiritualism, though some may think that they were 
lacking in material progress. Even this must be admitted with reservation. 
The Rgveda speaks of rástra (kingdom), mantrins (ministers), rathas (chari- 
ots), use of horses and others. The people at that time must be considered 
to have lead a progressive way of life. 

In this context, itis worth noting the nature of writings in the post Vedic 
age and determine whether tribal influence was there on them. Man suffers 
from several kinds of maladies, physical and environmental for want of 
proper resources; but also despite the availability of resources. Affluence 
brings about more problems than it solves. Running after it is often quite 
frustrating, as also possessing it. The Hindu society therefore has, for along 
time in the past, been trying to practise contentment, avoiding as far as 
possible, the material advantages which tempt it and deliver it to the forces 
that bind it tightly to worldly ends. Itis not that the Hindu society did not and 
could not evolve tempting devices out of the materials available on the land. 
The foremost epic Ramayana does not deal much with cities and ways of life 
of people except ASokavana in Lanka.® The Aranya and Kiskindhà Kandas 
abound in the descriptions of hermitages, rivers, hills, rainy season? and 
animals. The other epic Mahabharata is similar to the Ramayana. The 
gambling scene and court halls are alone described in the Sabhaparvan. 
This epic depicts mostly battles, political decisions and ways of living a 
contented life. The kavyas too display similar features. Bhasa's dramas do not 


8. Asokavana description is intended to show how tempting its beauty was on Hanuman. 
The Simsapa in the Asoka forest was made of gold and there were other trees of 
similar nature. Hanuman thought he has become golden by the hue of those trees. 

Fi gmi wea Ata fame: | 
SHA ver AN: HASTA amu i Ram. Sundarakanda - 14.40 

9. The whole canto 28 of the Kiskindha Kanda gives a graphic description of the rainy 

season. 
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describe any palace or court. Kalidasa’s poems and dramas are full of 
descriptions of forests, rivers and penance-groves and not of any mansion 
whether of Dusyanta, Purüravas or Agnimitra. Kalidasa gives a magnificient 
picture of the Himalayas in the Kumarasambhava, of nature in cantos 9 and 
13 in the Raghuvamsa and Meghaduta. Bharavi and Magha depict similar 
scenesin their poems. The Mdlatimadhava and Uttararámacaritaof Bhavabhiti 
are matchless for their emotional appeal based on depictions of the import 
of nature on man and women. The art gallery in the latter is shown to have 
had great impact on Rama by the scenes depicted there. The description of 
the mansion of Vasantasena’s mother in the Mrechakatikais superb, and that 
of the palace and military camps in Bana’s Harsacaritaand Kadamban depict 
the court life but is not wanting in the description of nature. All these are 
indications that there was no tribal influence or primitive mental outlook 
but stress was repeatedly laid on the need to cultivate a gradual disassocia- 
tion from the tempting material and worldly possessions. 

The scholars of both the East and West seek to trace the source of the 
Pancaratragama to a sacrifice called Paficaratrasattra which Purusa per- 
formed to become all-powerful. This sacrifice is to be performed for five 
days, the ritesbeing Agnistoma,’ Ukthya,'* Atiratra, 13 Ukthyaand Agnistoma 
one on each day beginning from the first day. This sacrifice is known as 
Purusamedha. Harisvàmin, the commentator on the Satapathabráhmana 


10. The disciples of Sage Kanva went to Dusyanta's palace to restore Sakuntalà to her 
husband Dusyanta. Sarngarava one of the disciples compares the palace of Dusyanta 
with a house encircled by fire. 

Vide: mam: sri mann afafa 
3 afago A sd | 
aard wad ufifaafafasqa ATT 
mma Hy gaaei efaa 1 V.10 
The other disciple Saradvata gives his views thus: 
anafaa va: griecyrfhafig we ga Wurm | 
aafaa Aofai srenafgeradfa i Ibid. 11 


11. The word Agnistoma is made up of two parts - agni and stoma. Agni is fire and Stoma 
means hymn, a typical form ofa chant. Itis a sacrifice to be performed to get to heaven 
by one who keeps the sacred fire. 

12. Ukthya: a liturgical ceremony forming part of Jyotistoma. 

13. Atiratra: to be performed over-night, an optional part of fyotistoma. 

14.  Satpathabráhmana ( Madhyandina edn). p. 126 
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(13.6.1.1) of the Madhyandina recension, observes that Purusa desired to 
bring all the sentient and non-sentient beings under his control, and 
became Narayana by performing this. This has a symbolic representation of 
sacrificing Purusa and is akin to the ideas of Purusasükta. This offers a 
philosophic interpretation of the Vyüha doctrine. The word rátrais be taken 
here as ahoratra. It means simply a day. 

It must be observed here that the part paricain the name of the sacrifice 
has parity with the part pañcain the name of the system Pàricaratra but there 
is nothing else in common between this sacrifice and the system Pancaratra 
foradmiting the influence ofthe formeron the latter. The system could have 
been named after that of the sacrifice; but a reference to this sacrifice does 
not alone help much to account for the name of the system or to treat it as 
the source. 

It is possible to turn to the Santiparvan”’ of the Mahābhārata for an 
account of the description of the source of the Pancaratragama. The sages 
named ‘Phenapds’ were the earliest persons to practise Ekantidharma.'? 
Vikhanas was taught thus by them who imparted it to Soma. Then this 
dharma disappeared. Brahma got it from Soma in the Caksusa epoch and 
taught it to Rüdra. This was imparted to the Valakhilyas’’ in the Krtayuga. 
This dharma disappeared then for a second time It appeared during the 
Vàcika'? manifestation, from Narayana who taught it to Suparna. This 
dharma acquired the name Traisuparna"? for admitting the five fold doctrine 
of the day or Vyuüha doctrine and as it was preached by Suparna thrice. Vayu 
was taught this by Suparna who preached this to the sages. Then this dharma 
disappeared for the third time. Narayana brought it out and taught it to 


15. Mbh. Santi. Ch. 358 

16. Caksusa manvantara: manvantara, a long period of time presided by a particular 
Manu. The persons, who preside over it, are called Manu. Fourteen Manus are 
mentioned and the periods, over which they preside are said to be fourteen in 
number. Svayambhu, Svarocisa, Auttami, Tamasa, Raivata and Caksusa, The seventh 
is Vaivasvata running at present. 
He will be followed by Savarni, Daksasávarni, Brahmasavarni, Dharmasavarni 
Rudrasavarni, Devasavarni and Indrasavarni. Vide: VP. 3.1. 

17. Valakhilyas; sages of the size of the thumb. They are sixty thousand in number. They 
are said to surround the chariot of the sun. 

18. This is not included in the list of Manvantaras. 

19. Traisuparna: TA.10.48, 50 
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Brahmà.? Brahma created the world with the help of this dharma. He taught 
this to Svarocisa Manu who imparted it to his son Sankhapada. Sadharma 
acquired it from his father Sankhapada. This dharma disappeared for the 
fourth time in the Tretayuga. Narayana brought it out and taught it to 
Sanatkumara from whom it was acquired by Viranaprajapati. Sage Raibhya 
gotitfrom him and imparted it to his son Kuksipala. The dharma which then 
disappeared for the fifth ume, was taught by Narayana again to Brahma who 
imparted this to Barhisadas who were sages in a group. Sage Jyestha, who 
studied the Samaveda, acquired this dharma from those sages and taughtit to 
King Avikampana. When the dharma was lostforthe sixth time, Brahma, who 
was in his seventh birth was taught this by Narayana. Daksa got it from 
Jyestha. Aditya acquired it from Jyestha the maternal grandsen of Daksa and 
taught it to his son Vivasvan, who imparted it to Manu from whom his son 
Iksavaku gotit. The dharmadisappeared for the eighth time and was restored 
to Narada by Narayana. This system then assumed the name Paficaratra. 
In this context, a problem arises. The Jayakhyasamhita (c. 400 A.D.) 
mentions Vaikhanasas for participation during consecration (or installa- 
tion) and Pavitrotsava. As described in this Samhita, the Vaikhànasa?! is an 
ordinary Brahmin devoted to the Supreme Lord. He is not a Vánaprastha as 
held by tradition or referred in the first act of Abhijnanasakuntala nor a 
follower of Vaikhànasa tradition. What the sage Vikhanas was taught by the 


20. Vide: od Wr a mm WER WU | 
ama aed MITAT || Mbh. Santi 358. 30b, 31a 
21. The following are the passages from the Jayakhyasamhita. 
1. Fraga fay Aai aar? darme | Pratistha. J.S. 20.266b 
2, vaian afar ARE | 
"rendra Ma SMM q AS 1I 
fafa carr od ai wena! | 
agfdà fas Yq watatereay i Ibid. Pavitráropana 91, 82a 
3. a: Weary fara: Grea aT à 
"feda fara maA q ii 
ST aiara parem EA 1 
fafz darme; Asa wal ost fear: 11 Vaisnavacara laksana Ibid 22. 13b-15a 
Meaning: 
A Vaikhanasa is a Brahmin in the Grhasthaorder. He worships the Supreme Lord. He 


protects his family with the money received, asked or unasked, from a Brahmin, 
Ksatriya or Vaisya. He may have matted hair, hold an umbrella and wear white clothes. 
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Phenapas disappeared but must have been retained in the families of the 
disciples of Vikhanas. There is no evidence to show that the Ekantidharma” 
which was taught by Phenapas continued till the period when Narayana 
taught it to Narada. What was taught by Narayana got the name Pancaratra, 
which differs from the Vaikhanasa by treating yantra, Tantrika mantras, 
mudras and others. These must have got into the system during the stages 
through which the dharma passed. At the time when the Jayakhyasamhita was 
composed, there was no Agama with the name Vaikhanasa. It is quite 
probable that the dharma, which was in vogue among the followers of the 
tradition of Vikhanas, got the name Vaikhanasa after the rise of the 
Pancaratra. Of course, the Vaikhanasa tradition is earlier but the name given 
to it is at a later date. And it is after the Ratnatraya and some more texts of 
the Paücaratra became popular that the Vaikhanasa texts were compiled. 
There is thus justification for the damaging expressions used in the Vaikhanasa 
texts against the Pancaratra tradition. Or, these derogatory passages could 
have been interpolated into the Vaikhanasa texts, after a period when they 
were composed. 

The Pàücaratra doctrines were promulgated by seven sages called 
Citrasikhandins. Their names are Marici, Atri, Angiras, Pulastya, Pulaha, 
Kratu and Vasistha. They composed the doctrines of the Pàücaràtra in 
1,50,000 $lokas which were commended by the Lord as conveying his 
commandments. Svayambhuva Manu, then Usanas and then Brhaspati 
preached these doctrines. King Vasu got them from Brhaspati and practised 
then. 

The Mahabharata records an incident while narrating the practise of 
these doctrines by Vasu. King Vasu performed Asvamedha. No animal was 


22.  Ekàntin is described thus in the Jayákhyasamhita: 
smear fren qp aspi dv BI | 
sofa a à aur sirena i 
yA Weare A ate He | 
qim ae Rra qatar ferant: i 
ponte a ware a dura: 11 22.11.13a 


Ekantin is one who gets alms by begging from those who are devoted to the six 
deeds (dana, pratigraha etc.) and worships God. He hides the secrets through the 
eight-limbs conduct. He has pupils of good character and deliberates on Ultimate 
Reality. He has all these by heredity. 
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offered in it. Instead an effigy of an animal was prepared out of the grains 
brought from the forest. Visnu was pleased with this offering and received 
it personally from him but was invisible then to others. *Brhaspati, who was 
informed of this by the king, got angry and scolded him for dropping the 
offering of the animal. He dissociated from participating in that sacrifice. 
Sages Ekata, Dvita and Trita who were present there told Brhaspati that they 
too did not have the vision of Visnu."* Brhaspati was convinced of what Vasu 
did and helped Vasu in completing the sacrifice. The injury (hzmsa) was 
avoided in the religious practises performed according to the Paficaratra 
tradition. 

The real source is stated in all the Pancaratra texts and other sources. The 
Paficaratra is stated to be based on the Vedas (Srut) and is like the 
Kalpasutrasfor the vedas.” The word Srutimila occuring in the passage cited 
above must mean that the Paficaratra is based on the Veda which may be 
Vedanta and Ekayanasruti. The Ekayanasruti was there before the Vedas 
were classified by Vyasa. Hence it is called Mülaveda which word could mean 
the Veda of Lord Vasudeva, the source of the world. The Ekayana means one 
(eka) and ayana (path). It is the path for final release. The name Ekayana 
occurs in the following passage of the Chandogya Upanisad (6.1-2; 1-4) 
wad was ate varia arated a gei | gfaereaquoi vari Feri qe ford Ue es fafi 
serere P? 

Samkara takes the word ekdyana in the sense of the science of polity 
(nitisastra) but nitisastra is not known by this name. In the passage cited 
above Ekayana is mentioned separately from the Rgveda and others indicat- 
ing that this Veda is distinct from and superior to the Rgveda and others. 
Yamunacarya notes that this Ekayanasruti is impersonal (apamusya) accord- 
ing to Kasmiragamapramanya. Utpala (850 A.D.) of Kashmir quotes 


23.  Mbh. Sànti 348.28-52 

24. Vide: These sages are stated to be the sons of Brahma. Ibid. Santi 354.61. There are 
hymns in RV. 54 for which these are seen; Vide: - RV. 9.33.34; 10.1.3. Thus it is shown 
that penance is adequate to have darsana of Visnu and not the animal sacrifice. 


* WRT REEMA um | 
ur ward Gea a d dzpméft i Mbh. Santi 43.25 
25. Vide: Afrqeae wed War seq |! Visvaksenasamhità 8.6 
26. Vide: à q aAA: queden: | 
3 3 maa: Yar gA: 1 Bhdradvaja Samhità 5.12 
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Pancaratrasrut?’ and Pàücarátropanisad." This shows that like the Samhitas 
of the Rk, Yajus and Saman, the Ekayana Veda had Samhita and Upanisads. 
But both these passages are not found in any Pancaratra work which is now 
available. 
This Ekayana Veda is the basis for the huge tree of the Vedas. The basis 
for the name Ekayana is the passage from the Purusasükta of Black Yajus: 
wid fagrrya ge sata AI: wen snmma fau | TA. 3.12.1 
'He who knows the Supreme Being becomes immortal here. There is no 
other way for going away (from the world).' 
The following passages are cited in the Agama texts and stated to belong 
to the Ekayana Veda: 
em vw sr wd wea: i 
WS qeu s | 
US Ww: 
qia: | 
An account of the visit paid by Narada to Svetadvipa gives some informa- 
tion about the Pafcaratra Agama. Narada went to Svetadvipa? and found 
certain persons who had no sense organs, who did not take food and were 
motionless. These sages named Ekata, Dvita and Trita, who were there, told 
him that they performed penance elsewhere for a thousand years and they 
were advised by an incorporeal voice to go to Svetadvipa and meet the holy 
persons there. Accordingly they went there but could notsee anything being 
blinded by a light of extreme brilliance. They performed penance there 
again and behold men white in complexion resembling the moon in their 
lustre and who were uttering mantras with folded palms. Suddenly, a flash 
of light appeared before these sages. There they saw a group of people 
uttering the word ‘namah’but they could notsee within a short time anybody 
but heard the following sloka" uttered by them. 


fat à yetma Wet frames | 
MASH THAN Werqes YaST ii 


27. wanah- aA WwRÜHIeed IAA rap uud i 
ASOT fg TAT TEMA TAT: | 
28. WaeTaatrafe-aen a wa Dupuis epu sew I 
29.  Svetadvipa is supposed to exist in central Asia. 
30. This is the first sloka in the Jitante stotra which is said to be Rgveda khila. 
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O lotus-eyed! you are victorious. 

Obeisance to you, the creator of the universe. 
Obeisance to you, the Lord of sense-organs! 
Great person! Ancient person! 

These persons were conversant with the fivefold classification of the day. 
They were exclusively devoted to Visnu and worshipped him with mind, 
word and deed. The sages who visited that place could not behold the Lord. 
A voice was addressed to them to wait till Tretayuga. The sages were 
therefore performing penance from that time. Yet, tney could not see God 
and they said this accordingly to Narada. 

However, Nàrada went to Svetadvipa and praised the Lord with expres- 
sions like Paricaratrika, Vaikhanasa, Srivasa, Vasudeva and others. The Lord 
then appeared. He asked Narada to go away from there so as to prevent 
disturbance to the penance of the sages. Then the Lord went out of sight. 
Narada then went to Badarikasrama and learnt the doctrines of Pancaratra 
from Narayana. It is said that the Samkhya, Yoga, Veda and Aranyaka forms 
part of the Pancaratra : 


Vide: Ware Berar Anapa T | 
Tengah Want w Hea i Mbh. Santi 358.81 


This means the main doctrines in these four have been brought together 
to form part of the Paficaratra. Aranyaka includes Upanisads. 

It is thus clear that the Påñcarātra system, as available now, was taught to 
Narada by Narayana. 

Sattvata is the name of the Pancaratra system after Lord Visnu descended 
to the earth as the son of Vasudeva. The family in which His decent is stated 
is called Sattvata. He revealed the system of Paricaratra for the well-being of 
the world. His disciples and devotees are called Sattvata, Bhagavata, Vaisnava 
and Pancaratnka. The following are the explanations for the name Sattvata 
given by Parasarabhatta in his Bhagavadgunadarpana, a commentary on the 
Visnusahasranama : 


R. Wq wed Te dged: ATA: | 
afaa maaan ay Wed sp Arad, 
THPAM Bra AT resp: | 


2. maaa (gaaf) srt sary i 
3. aa (WAT) BAMA ST SAM : STATA AT WeTWPTSRTI: lon sloka 54. 


VII. Validity of Pancaratra 


Validity of the Pāñcarātra system has been questioned by other schools of 
thought. The Vaikhanasa Agama, which is based on the Vedas, did not suffer 
from any problem regarding its validity. 

The main objection is raised by the strict followers of the Vedic tradition. 
The four Vedas do not contain anything upon which the objection could be 
based. The Vedas are of unquestioned validity. The texts, like Vedangas and 
Dharmaésastras, which derive their authenticity from the Vedas are pressed 
into service and the protagonists of the Vedic tradition cite passages from 
them to attack the Paficaratra system. There are many new concepts and 
theories which have grown and developed in the later period. They could 
not be traced to the Vedas.! Therefore that, which is developed and not 
traceable to the Vedas could not be readily condemned as lacking in 
authenticity. 

As the Paficaratra Agama grew popular, the achievements of the Vedic 
tradition apprehended loss of position for them in society and popularity. 
So they raised objections of various kinds which could be brought under the 
following heads: 

I. Initiation (dzksa) is introduced in the Pàrcaratra as applicable for all 
including women and Südras. This qualifies the receiver of this for 
performing worship of God in temples for dvijas and in houses only 
for others. This goes against the Vedic tradition which does not allow 
women and Südras have any sacrament. 

II. Tantrika mantras are evolved and taught to the women and Südras 

and also others who need it. This is in gross violation of the Vedic 
tradition which permits only the Vedic mantras for use in the rituals. 


1. Vide: 34 aqaa sra rid areata, ary free lan, | Asvalayana Grhyasütra 1.5.1. 
Some actsare nottraceable in the Vedas and Dharmasastras. These are to be known 
from people and putto practise. Their authenticity shal! not therefore be questioned. 
Vedas do not contain encyclopaedic information. 
Cf. Bharatiya Vidya. No. 60, pp. 27-30; Baudhàyanadharmasütra 1.1.19-20. 
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III. Paricasamskara’ is a sacrament which should be received by all so as 
to become a Vaisnava. This sacrament is to be received by women and 
Südras also who do not get the upanayana. This sacrament is against 
the Vedic tradition. 

IV. The dvijas. worship Visnu early in the morning in their samdhya in 
which japa is done with Visnugayatri, Mahavisnu at midday with japa 
of Dvadasaksara and Sadavisnu in the evening with the japa of 
Astáksara.* This flouts the authority of the Vedic tradition which 
enjoins the Savitrimantra alone for japa in all the samdhyas. 

V. Idol worship is enjoined in the Agamas in both the Vaikhanasa and 
Paficaratra systems." The Vedas do not mention the idol but the word 
pratimàis used to receive the offering made in the holy fire. The acts 
of invocation (a@vdhana) and send off (visarjana) , which are enjoined 
by the Kalpasttras are abandoned here since God is held to have 
made his stay permanently in the idol. 


Paricasamskara constitutes five sacraments 
Vide: M: PEM AA HA AT TAA: | 
Mahabharata mentions this qualification. 
Vide: wert; afrtaea: aga quaerant: | 
arias tea fread: RHY ii 
"rer fates tit: daar wu 
gnum Breas areal FRETTE a || Bhisma, 46.39-40 
Those who have upanayana have a second birth, the first one being from their 
mother. They are therefore called twice-born (dvijas). 
SKS. Brahmaratra 5.94-98a 
The followers of the Paricarátra tradition do every ritualistic act using Dvadasaksara. 
They do not adopt the well-known Sàviuimantra and having abandoned all duties 
enjoined in the Vedas, follow the Ekayana mantra for all acts of sacramental 
character. Vide: Agamapramanya p. 78 
Visnugàyatri: J «rema fase argqeara afè, qst far]: weiten | 
Dvadasaksara: A Hl Tae argar | 
Astaksara: eil Tat ATT | 
According to Pauskarasamhita (43.162b-163a), Dvadasaksara, Astaksara and 
Visnugáyatri are to be used for japa in the morning, noon and evening. 
À sloka that is oft quoted and is of unknown authorship, speaks of the worship of the 
idol as intended for the non-enlightened (aprabuddha). 
pt fafa frai gf fasta AAT i 
wamasai ada area t 
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VI. Narayana is said to have revealed the Parcaratra system. It is also 
stated that śruti and smrti are His commandments.’ These two state- 
ments contradict each other. Only one of them must be valid. Vedas 
are oldest and of highest authority. Therefore the statement that the 
Pancaratra was revealed by Narayana shall not be taken as valid. 
VII. The second pada of the second adhyaya of the Brahmasutra contains 
the following as invalid: They are: 


1. Seremmm;m | 2.9.49 
9, «WW: HOA | 2.2.43 
3. faarnfese a qaufquu: | 2.2.44 
4. fasfrvera | 2.2.45 


These mean (1) On account of the impossibility of origination, (2) And 
there is not (the origination) of the instrument from the agents (3) Or, if 
they are held to be the Lord, who is knowledge and origin, there is no 
contradiction to it (that Paficaratra system) and (4) On account of the 
denial. 

These four sütras occur at the end of the second fada of the second 
chapter (adhyaya) ofthe Brahmasitras, which is called Avirodhadhyaya. In this 
chapter it is proved that there is no inconsistency to what has been proved 
in the first adhyaya, that is, Brahman is the cause of creation, sustenance and 
destruction of the universe. 

The earliest available commentary on the Brahmasütras is that of 
Sanikaracarya (788-820 A..). Sankara offers here the opinion of the protago- 
nists of the Paricaratra tradition which was available to him in his days and 
refutes it. On 2.2.39 (numbered according to him and which is 42 according 
to Ràmanuja) he observes that the Bhagavatas (Pancaratrikas) hold that 
Samkarsana is born from Vasudeva, Pradyumna from Samkarsana and 
Aniruddha from Pradyumna. He remarks that the birth (production) of the 
soul called Samkarsana is not possible from the Supreme self named 
Vasudeva, as there will then be the defects like non-eternality for Samkarsana 
(who is held, being a soul, to be eternal). There is objection against this 
according to the sutra Wen sfr MA: | in the Br. Sù - 2.3.17 or 18 
(Ramanuja). This sutra means that the self is not born as it is eternal on the 
strength of the Vedic passages. 


6. Vide: fa; Taft tara | Visnudharma 6.31 Cf. Xa AAAS XA: | Bh.G 15.15 
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At the beginning of his commentary, Sankara writes: 3T8i ya: wgpfaanfénrat 
"drea PROTA ARIS PTAs Tal: nmm | This means the position of those 
who hold God as the cause having the nature of both, that is matter and 
controller, is here set aside. Here, matter and controller occur together. 
Matter is the material cause (upadana kárana) and God is controller and an 
instrumental cause (nimitta karana). Ubhaya means both. This construction 
is peculiar. The word ?$vara could have been used in the place of the word 
adhisthata, as God is also the controller. The cause is thus said to be both 
material and instrumental. 

This is against the view of the Vedantins who hold that Paramatmanis the 
material! cause as well. This statement proves that Sankara must have 
belonged to an earlier tradition of Pancaratra in which matter is said to be 
the material cause. It may be that this isa reference to the old Seévarasamkhya 
but Sankara refuted the view and identified it with that of the Paficaratrikas. 

Another point to be considered is the statement of the birth of the soul 
called Samkarsana. 

Here a question arises regarding the identity of the system of thought 
which holds the view that the soul is born. The materialist denies the 
existence of the soul apart from the body and the Buddhists deny the 
existence of the soul as such. There is no school of thought which speaks of 
the birthof the soul. Then whom does Sankara have in mind while stating the 
view of the birth of the soul. He is an eminent and authoritative writer and 
could never have made a statement like this, had not there been a concept 
of this kind in vogue in his days. The texts like Laksmztantraonly mention that 
Samkarsana and others, who are three in number, are called jiva, buddhiand 
ahamkara respectively." This is a problem which could not be solved. At the 
most, we can only say that this refers to an earlier concept of the Pancaratra. 

Besides, whose origination (utpatti) is meant here? Why should it be 
taken to refer to the origination of the soul called Samkarsana ? Sankara is 
the earliest commentator of the Brahmasütras. Sankara dismisses the con- 
cept expressed in the Sutra—utpatyasambhavat which according to him 
expresses wrong assumption. 


7. Vide: wea diam arate | Ch. UP. 6. 
wg vai WTA | T.UP. 2.6.2 
8. Vide: daim mem ud qur: 
vitat afgan fa aren yai: 1 LT. 6.12b-13a 
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The following sutra (2.2.43) explains how the fact that the instruments 
like axe are produced is known to us. The Bhagavatas state the production 
of the mind, which is an instru-ment called Pradyumna, from the soul which 
is the agent called Samkarsana. Ego named Aniruddha is born of that which 
is produced from the agent Pradyumna. This could not be determined 
without an example. We do not find a Vedic passage of this kind. This 
assumption is thus irrelevant. 

On the next sütra (2.2.44) Sankara states the. prima facie view of the 
Pancaratrikas. Samkarsana and others are only gods. All of them possess the 
divine attributes of knowledge, sovereignty, power, stamina, virility and 
lustre. All these are admitted to be Vasudeva himself and are defectless, have 
no dependence on anything and are free from stain. 

Sankara remarks that even then, non-denial of the impossibility of origin 
stands. That is, it persists when taken in another way. If these four lords; 
Vasudeva and others who are different from each other, have the same 
features, no purpose is served by assuming more than one God, and 
whatever work is to be done by all will be done by one God alone. This is 
against the established tenet namely the real concept (truth) that there is 
only one God (Bhagavan), Vasudeva. If it is held that these four are divisions 
of one and the same Bhagavan having the same traits, then impossibility of 
production is in the same state, that is, it cannot be proved. Emanation of 
Samkarsana from Vasudeva, Pradyumna from Samkarsanaand of Aniruddha 
from Pradyumna does not have any possibility, since there is no excess in the 
effect as compared to the cause. This excess must exist between cause and 
effect, as between mud and jar. Effect and cause could not be mentioned 
in the absence of excess. The followers of the Paficaratra tradition do not 
accept any difference in Vàsudeva and others, nor any excess caused by 
knowledge or sovereignty in Him. All the divisions are desired to be 
Vasudeva Himself without any difference among them. If these divisions of 
Bhagavan were to be confined to four numbers only, then the entire world 
from Brahma upto the tiny grass, would be taken to be the divisions of 
Bhagavan. 

9. The effect must have something as excess which the cause does not have. For 
instance, mud is the cause and the jar is the effect. Jar is also of the nature of mud. 
It could be used to bring water. It is of a definite shape. Both these could not be 
expected of the cause mud. These two are thusin excess to the effect. The word atisaya 


means that which excels; atisete iti atisayah. It excels the cause and may be said to be 
superior to the cause. 
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On the last sūtra (2.2.45) Sankara points towards many contradictions in 
the traits and those having possessing them in this (Paficaratra) system. 
Knowledge, sovereignty, power, stamina, virility and lustre are the qualities. 
These are found in Bhagavan and also in others. There is also opposition to 
the Veda. Sàándilya? studied this system, when he could notget supreme bliss 
in all the Vedas. This is to be taken as an insult to the Vedas. 

Amalànanda and others, who wrote commentaries on Sankara's 
Brahmasutrabhàásya, defend the statement that the self called Samkarsana, 
was born out of Vasudeva by citing the authority of the Mahābhārata that 
Narayana revealed the Paficaratra. The statement that Narayana is the 
author or revealer cannot be questioned as He is the supreme Lord. 
Therefore the statement of the birth of the soul Samkarsana must be 
interpreted as having a secondary sense of manifestation and thus no 
invalidity is to be attributed to this statement. 

(Cf. Anandajüàna's views: The Paficaratrikas study only a fourth part of 
the Veda and seek to get the benefit of having studied the entire Veda.) 

In this section (adhikarana) ,!! Sankara expresses his agreement on two 
issues relating to Pancaratra. One is Vyuha doctrine and the other is the way 
of worshipping God through the five divisions of the day."? 


10. Vide: aAa mp 3er ng eani i 
gafa AAT STR ATHY d | 
a AA wer uina fae aha 
sn ant sarafa a fafasifaerfa 1 Param. S. 1.3, 4. 
11. Topic, doubts, prima facie, reply and decision and five parts of an adhikarana 
Vide: frad fasada qirra ATA, I 
frida veg: MASARU va || Sabdakalpadruma |. p. 37 
It is also held that adhikarana has ten components. 
Vide:  wgfefsdwada dearer | 
Srey TERS eii a fran ii 
eat werefer a ara st waits: | 
foiea Safa serrata ex 1 
Varadarya’s Adhikaranacintàmani on Adhikaranasáravali (27) of Vedantadesika. 


12. Ast ann: wise: salen sear aerated vga fufaum i 
Samkara on Br. S. 2.2.21.39 
"eft aen rads irre aaa qf 71 fafta 1 Ibid. 
Govindananda, author of the Ratnaprabhà on Sankara's Brahmasütrabhasya on the 
above sūtra writes: 


Aade defaeg viata fue fee tTHICI sae | 


18. 


16. 
17. 


18. 


ISVARASAMHITÀ 
The Paricaratra Agama is not included under the subjects of study 
(vidyasthanas) . The subjects of study are enumerated to be fourteen” 
and eighteen in number. 
Kürmapuràána enumerates some Sastras as unacceptable since they 
preach against Vedic practises. The Paricaratra is one among them.? 
The name satvata is used to denote the Pancaratra system and the 
followers of the system. This word has a despisable sense like the word 
ācārya which means a low-born person. 
Those persons, who live on the income belonging to a temple as a 
means of livelihood and worship God for three years, are called 
Devalakas and they are condemned as unfit to participate in any 
ritual. The persons, who undergo initiation become Devalakas, if 
they do so mainly to earn their bread.” 
Nirmalya is what is offered to the deity. It must not be used after it is 
removed from the deity. This practise of using it is despisable and 
condemned. The Pàancaratrikas practise it and therefore this system 
is not authentic." 
There are gruesome practises undertaken by the Pancaratrikas for 
malevolent purposes, which are vastkara (subjugation), akarsana, 
khadgasadhana, satrumáranaand others. These are not only despisable 
but also unworthy of inclusion in an Agama like Paficaratra. 


Vide: QUOTA fate: i 
der: ears ferrari enean a gest Il Yajnavalkyasmrti 1.3 
Vide: agfa derer Ahan zaras: | 
qime quoi a faen earenqév i 
ardet eder mrerdafa A 34: | 
agma age a faen werda qi: | VP. 3.6-27, 28. 
Vide: Tet Api ard Sed year i 
qari WY TaN... Il Kürmapuràana 2.16.15 
Manusmrti 10.33, See the commentary of Medhatithi on ibid 10-22.23 
Vide: — sms uen Sacre sm | 
ged quita dif aafo at fast: | 
a À Racal am adry eA: I cited in the Agamapramanya p. 8 
The word devalaka is derived as d (aed aidfa queer: | 
They are of two kinds: Ahvayaka and Kalpadevalaka. 
See Agamapramanya pp. 8-9. cf. Smrticandrika II. p. 396 
Vide:  fràfed aga qui werrenfu m i 
vfemifeufafa wad derer asia i SKSSiva 5-48. 49 
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X. There are derogatory references in the Vaikhanasa texts like those of 
Bhrgu, Atri, Marici and Kasyapa to the low nature of the Paficaratra. 

It is stated in Atri's Samurtdrcanddhikarana that the system, on the basis 
of which, excavation, ploughing and others are done at the begining, that 
is, when the temple is begun to be constructed, must alone be used till 
installation is completed. Other systemsshould notbe broughtin and mixed 
up with the former.'? It is further said that those who meddle with the 
Vaikhanasa system will go to hell.” The Vaikhanasa mode could be adopted 
in a temple where the Pancaratra mode prevails. Vaikhanasa is said to be 
gentle and Paücarátra is fierce.” The instruction of the ancients is that 
Vaikhanasa is the best.” The Vaikhanasa mode alone is to be adopted in 
temples situated in the villages. The Tantrika (Pafncaratrika) mode is to be 
adopted only in tem mples situated on the banks of rivers, top of hills or in an 
uninhabited place. 

The first objection is based on the practise prevailing in the Pancaratra 
system to administer initiation for the women and Südras. If this is objected 
to unmindful of the liberal view of the Pafncaratrikas, then it must be borné 
in mind that the vaidika commandments are too narrow, disqualifying a 
section of the society from having access to the worship of the deity. At the 
same time, it is found that the strict rules of Vedic practises are not free from 
loopholes in certain cases. Here Pancasamskara is meant to be administered 
to the women and Südras. The Vaikhanasa does not have it, but they do give 
a pregnant women milk into which the emblems of discus and conch made 
of a metal are dipped. This makes the child to be born a Vaisnava by birth. 
This is not to be given to any women other than a Brahmin. The Pancaratra 
qualifies women and Südras who do not have investiture with the second 
thread (upanayana) to become a Vaisnava. The word laksana occurring in 


19. Vide: SA 58.11 V.K. 77 
20. Vide: Ibid. 58.11., 18-24. 
21. are dard teased WERT, | Ibid 58-5b 


29, "gend: fad agafa i 


werd seats JAAT i 
23. Vide: ARRA ummy wmm | 
Tats RF arra aT PST i 


yaka, were 3 FEA l Bhrgu's Kriyadhikéra 1.17-021. 
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Mbh. Bhisma 56.39, 40 means marking. This feature is not Vedic in origin but 
its practise has sufficient Vedic authority." 

Paricasamskàra is to be understood as a diksa for women and Südras, and 
an initiation for others. This is necessary even for those who had upanayana 
and who have to perform some Vedic rites. This is also called Yajnadiksa.” 
The Vaisyas and Ksatriyas are not qualified to do sacrifice. They have to 
become Brahmins. For this, the special initiation (diksa) is ordained.” Then 
they get eligibility. The worship of the deity is called yaga. The special diksa 
is ordained for doing this purpose;" even for the Brahmins. The 
Apastambasrautasütra lays down the rule for bringing the oblation by using 
different expressions while calling the intended person who belong to 
different castes.” This shows that not only the members of all the castes were 
allowed to prepare the oblation but also were required to take the oblation 
to the sacrificing priest when called up with the use of different expressions. 

The hunters and artisans were allowed to perform the sacrifice.” The 
wheelwright is asked to ignite the holy fires." Though some among these 
occupy the lower place in society, they were permitted to take an active part 
in the performance of the ritual. To achieve this, they were allowed to study 


94. See Sarkhacakrankanadhikara in Vedáantadesika's Saccaritraraksá. 
25. Vide: mgs fade Afa | 
Tals aada fisrea serate i Manusmrti 2.169 
26. Vide: Wem a Wa mn | ay chara | 
qemreradyarafu gemdeufa | Apastambasrautasütra 10.2.56 
27. Vide: sje deri sre ferearen Sca 1 
aeg sey er SR t JS. 16.3. 
28. zapa were, efaspernetfa ware, vfeampergdfa ava wfempermurdfa wma I 


Apastambasrautasitra 1.19.9 

29. Vide: Fraeerafa amm | Katydyanasrautasittra 22.11.11 

30. The wheelwright is permitted to have upanayana in the rainy season for studying 
the mantras. Ápastambasrautasutra 5.3.18. 


Cf. arrasa eN aiti q fram | Satyasadhasrautasütra 3.1. 

cf. aimera | ARRA Mimämsäsūtra 6.1.51, 59 

Cf. wads Ai | 

Agni used here is of the laukika kind. 

See Bhattadipika on Ibid. 

Cf. area dg we fda (usar frareerafd reri | areniferesreratuarmfes faei dare 
aA ferret dari pata i Jaiminiyanyayamala on Ibid. 
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and repeat the mantras though they were not qualified for this purpose. 
Irrespective of the time of their composition, the sources from which the 
passages are cited above, it is clear that the Vedic ritualism is also liberal in 
applying the rules and so there is no meaning in condemning the Agamas 
for the wide range of applying this principle of catholicity. 

The second aspect of the objection raised against the Paficaratra is that 
the introduction of the Tantrika mantras violate the validity of the Vedic 
mantras. The Südras and women, who are not qualified for Vedic study, have 
to be provided with mantras. It is ritualism that violates Vedism by allowing 
the wheelwright to have upanayana and study the Vedas. The Pancaratra 
Agama does not violate the Vedic mandate. 

Thirdly, Paficasamskara is administered to all so as to make them eligible 
to become devout Vaisnavas and get the qualification for doing worship to 
the Lord. All the five parts of this sacrament are in favour of enabling those 
who receive this sacrament become aware that they are devotees of Visnu. 
Marking the shoulder blades with heated symbols of conch and discus, 
wearing the urdhvapundra, learning the three esoteric mantras and doing 
worship to God are all the characteristics which become the marks for 
identifying a true devotee of Visnu. 

Fourthly, the Paficaratrikas are charged for having discarded the Savitri 
mantra and having Visnugayatri, Dvadasaksara and Astaksara for the three 
samdhyas.?! The deities to be worshipped then are Visnu, Mahavisnu and 
Sadavisnu respectively. The three deities of the three esoteric mantras are 
Visnu, Vasudeva and Narayana. Visnu and Mahavisnu represent the form of 
God with a concrete form (sakala) and Sadavisnu is partless (nzskala). The 
Savitrimantra is the mantra of God Savitr, a Vedic deity. Identification of this 
deity is not conclusive. Savitr may be a deity or the sun or Visnu. As 
protagonists of Vaisnavism, the Pafcaratrikas have sought to glorify Visnu in 
the corporeal form of Visnu, and Vasudeva, a Pancaratra deity in form of 
Mahavisnu, whom the devotees could visualise. The ultimate reality is 
Narayana, identical with Sadavisnu who has no form, as the Jayakhyasamhita 
describes Him as dnandalaksana or having the charactéristic of bliss. It is 
hard to do japa on Brahman and it is easy to meditate upon a deity with a 
form. It is but natural that three forms are assumed with three mantras one 
for each to be recited on the three occasions in a day. It is practicality that 


31. see under 4 on page 47. 
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has brought about the evolution ofthe three mantras and three deities. This 
is not in violation of the Vedic mode buta practical application of the Vedic 
scheme to serve the fulfilment of peoples' yearnings. 

Fifthly, though the worship of an idol is not traceable to the Vedas yet a 
concrete form is better suited to cater to the tastes of people for worship. 
Both the Vaikhanasa and Paficaratra Agamas admit idol worship. The Vedic 
concept of worshipping God in fire is not lost sight of, but the worship in the 
idol is the best among mentally conceived form and doing homain the fire.” 
Immanence and transcendence are two aspects of God’s presence. The 
former is Antaryam while the latter is any of the four forms (Para, Vyuha, 
Vibhava, Arca). With these two traits, God is present everywhere. Neither 
immanence nor transcendence could be denied as unreal. To admit one is 
not to reject the other's existence. It is to satisfy the devotee who wants to see 
Him with his eyes coming down from above and presenting Himself before 
the devotee so that he may be sure of his security. 

In this context, it is necessary to note that the arcad form of God was 
popular in the epics and Purànas. The beautiful form of Visnu is gloriously 
described in Tamil classics.” The arca form is stated in the Bhégavatato have 
been instituted at the beginning of the Tretàyuga. The epic Ramayana” 
uses the words ayatana, devagara and sthana. It is not clear whether temples 
were built in those times. It is possible to treat such places as occupied by 


32. ama etm a Afa a fiu | Khiladhikara 
... SUM farer | Kriyadhikara 
CF. wife faué waq adai Fara q À 1 Paus S. 36-41 4a 
See Ágamakosa III pp. 145, 146 
CE. Sea: vifa co AAG auem | 
Vien aaa afer gerit eft: i KA. 1.12. 
38. Vide: Cilappatikdram ch. 17 
34. Vide: afa etai fara afafa: Ge 1 BA. P. 7.14.39b 
35. Vide: Ram. Ayodhya - 2.6.4 for ayatana 
Ibid. 2.11.40 for devagraha 
Ibid. 3.12.17-21 for sthéna 
For a detailed treatment of this matter, see BBRAS. 23. p. 242 
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Gods. Idols are mentioned in the epic Mahābhārata Harivamía refers to 
temples and Paücaratra doctrines. Rukmini propitiated goddess Indrani in 
the temple.” The Bhágavata purdnarefers to the arcá form and its worship, 
refers, also to Tantrika initiation.” Sankara's objection against admitting 
validity for the Paficaratra gained ground in course of time. Bhaskara, the 
exponent of Aupadhikabhedabheda did not offer arguments by way of criti- 
cism of this adhikarana. His treatment is almost similar to that given by 
Sankara. 

It is of interest to note that a famous Naiyayika Jayantabhatta of Kashmir 
should touch upon this topic. He (c. 856-902) takes up this matter in his 
Nyayamanjar.. It is better to note this aspect of Paficaratra validity as treated 
by this author, leaving the other aspects for treatment at a later stage. 
Jayantabhatta writes that Krsnadvaipayana and others, who are the foremost 
of learned in the Vedas had agreed to admit validity of the systems of Saivism 
and others. The same Krsnadvaipayana dealt with validity of the Pancaratra 
system also. In fact, there is nothing in the Pàncaratra that may vitiate its 
validity.” 

The Nyayamanjart has a gloss called Nydyamanjarigranthibhanga by 
Cakradhara, son of Sankara. This commentator must have flourished in 
Kashmir. He does not refer to the Nyayabhüsana; Tatparyatikà of Vacaspati- 
mi$sraor any writer after Jayanta. While commenting on the passage from the 
Nyayamanjan noted above, Cakradhara remarks that Pancaratra is admitted 
to have the Veda as its source by the eminent recluse Bhagavan Puskaraksa, 


36. Vide: adm ta aroha a cata a 
anata eft aed: faafia wood a i Mbh. 6.2.26 
Here devatà must be taken as pratima, that is in the form of an image or idol. See 
also Ibid 12.342-359 
37. Harivamsa 2.59.33, 34. 
38. Bh. P10.53.44-50; 84, 11, 53, 39, 49; 10.79; 12-15 
39. Ibid. 11.4. 47-55; 11.11.37; 11.27 
40. Vide: 3 defer: ETT: | 
TAMA ashe sterfeesia i 
Tasty ata smromqafefqu | 
ammai fe fea carte frail Nyäyamañjari I- p. 242 
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who wrote a gloss on Badarayana’s sutra in the fourth Jūānakāņqda.” The 
commentator states that the sutra faarifesra at aarda: | (Br. Sù. 2.2.44) 
indicates that Bādarāyaņa desired to agree for the admission of the 
Pàücaràátra." He quotes the sense of this sūtra as found in the gloss of 
Puskaraksa. A cognition becomes invalid (apramana) when that does not 
give rise to the knowledge, or becomes the basis for doubt or becomes the 
cause for erroneous knowledge. The Pāñcarātra and others do not have any 
of these causes. The word vijrianadibhàva means that there is no invalidity in 
the form of non-rise of knowledge since knowledge (vijñāna) is produced 
from them (vyuha deities of the Pancaratra). The word ddiin vijanadi sets 
aside doubt and error. The word và means that there is no room here for 
another point. Therefore, the word tadpratisedha means that there is no 
opposition to (its) validity. 

Cakradhara adds that jñāna is a synonym for the word vidya. Paficaratra 
and others have the same status like the Veda and so are valid like the Veda. 

The earliest writer to refuse Sankara's objection against the Paricarátra 
tradition is Yamunacarya (1000 4.p.). His Agamapramanya demonstrates ably 
the validity of the Pancaratra. 

If the sütra-Utpattyasambhavàt means that Paficaratra is invalid, as the soul 
Samkarsana is said to have been born of Vasudeva, then this interpretation 
must be rejected, since such a statement is not found in any ofthe Paficaratra 
texts. Manifestation of God is stated here and the word jiva is used for 
practical purposes namely, the Brahmins, Ksatriyas, Vai$yas and Südras shall 
worship Vasudeva, Samkarsana, Pradyumna and Aniruddha respectively. 


4l.  Cakradhara writes: fagha: vitae manoa qiu ares Tages pA 
MTA HUAY VA THART WATT aerate iP. 112 


It is not clear what the commentator means by 44 4 MAFI? There are three 
sections (kanda) in the Vedas, namely, Karmakanda, Jnanakanda and Samkarsakanda. 

What does turya, the fourth, Jüanakànda mean? 
42. The following sutras of Badarayana make clear that the soul is not born but gets into 
physical bodies for experiencing the fruits of the deeds done before. That the people 
in the world use expressions ‘like the child is born’ must be explained according to 


the Brahmasütra FURAN IAIN AH ela Maa! 2.3.16. The birth of the 


individual soul from Brahman is rejected by Badarayana in the stra TJAT 
mA: 2.3.17 
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Besides, the words jiva, manasand ahamkara do not mean self, mind and ego 
as such but the personal deities who superintend them. Words like birth 
denote the acquisition of various? bodies. 

The explanation given above applies to the next sūtra 3 Hq: BOM] | (Br. 
Su. 2.2.43), since the mind, an instrument is not stated anywhere as rising 
from the agent Samkarsana. On the other hand, the Mundaka Upanisad 
states that from Him (Brahman), are produced breath, mind and all sense 
organs. 

Taking the sutra fagrafasmararaaufquu: 12.2.44, Yamuna writes that because 
of vain this sutra, the case (prima facie) is reversed. Yamuna takes the word 
vijnanadias a dvandva compound, vijndnamca adi ceti, that is knowledge and 
beginning from the first cause. Vijiána means Brahman, adi means origin. 
The sütra then means that they (vyuha deities) are Brahman, origination 
(utpatti) is not contradicted. Vasudeva, the supreme soul, who is of unlim- 
ited power, enters through His astounding power (maya) into them and thus 
the causal relation gets justified between Vasudeva and others. 

An alternative explanation is then offered by Yamuna. The word vijndnadi 
is the ground for validity and the denial of validity to Paficaratra is not 
justified. Here the word vijndnddi is taken as tatpurusa compound. By 
supplying the word pancaratrasya, the passage would mean that the Pancaratra 
is the cause forvalid knowledge Then, repetition (anuvada) , doubt (samsaya) 
and non-rise of cognition (jiananutpatti) which give rise to invalidity are not 
present in the Paficaratra, since Bhagavan is the speaker.“ There is then no 
room for invalidity of the Paficaratra. 

A third explanation is offered by Yamuna to the sutra. Valid knowledge 
is based upon the direct cognition of God in whom error and deceit do not 
exist, as He is the source of valid knowledge. Here the word vijrianadiis taken 
as bahuvrihi compound. The word tadapratisedha means that there is no 
contradiction to the rise of valid knowledge. 

In the Agamapramanya and Cakradhara's Nyayamaijarigranthibhanga, it 
is mentioned that vain the Brahmasütra (2.2.44) stands for the reversal of the 
position contained in the two previous sütras (2.2.42, 43). This means that 


43. Vide: Qera WN 714; Aaa E | Mu. Up. (2.1.3) 


44. While non-rise of knowledge, doubt and error give rise to invalidity according to 
Puskaráksa; according to Yamuna repetition, doubt and error lead to invalidity. Did 
Yamuna visit Kashmir and ascertained the solution of the problem of Paricaratra 
validity from the scholars of Kashmir? 
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the sutras (2.2.42, 43) contain the prima facie questioning Paficaratra 
validity and the sütras (2.2.44, 45) convey the Siddhanta, that is, establishing 
Paricaratra’s validity. The utpattyasambhavadhikaranais not alone having this 
devision of the sutras containing the prima facie and Siddhanta. There are 
atleast three more sections where this division is introduced.” 

In his Sribhdsya, Ramanuja answers these objections raised by Sankara. At 
the beginning of the second pada of the second chapter of the Brahmasütras, 
he writes that this pada rejects the views of other schools of thought in order 
to protect his (Badarayana’s) own system." The system of Kapila, Vaisesikas, 
the four schools of Buddhism, Jains and Pasupatas are treated and rejected. 
Finally, the school of the Pancarátra is taken up for treatment. 

Sankara takes objection to the statement of the Paficaratra that the soul 
named Samkarasana is born from Vasudeva, the supreme cause and Para 
Brahman. Ramànuja holds that the similar objection is there in the statement 
that intellect or mind (buddhi) called Pradyumna arises from Samkarsana, 
and then ego (ahamkara) called Aniruddha from him (Pradyumna). The 
production of the soul is approved by the Vedas which deny birth and death 
to the soul. While commenting on the second sitra, Ramanuja cites the 
passage which speaks of the birth of the mind called Pradyumna from 
Samkarsana and rejects it by drawing attention to the passage in the 
Mundaka Upanisad (2.1.3.) which mentions the rise of prana, mind and all 
senses from the Supreme Brahman. The statement of the Paficaratrikas 
referred to here is opposed to the Vedic passage. Mind and ego are simply 
the instruments or organs (karanas). 

While giving the Siddhànta, Ramanuja says that if the three deities of 
Vyüha, namely Samkarsana, Pradyumna and Aniruddha are treated as 
Parabrahman, the Sastrasnamely Paficaratra’s validity cannot be questioned. 
The Pancaratrikas hold that the Supreme Brahman Vasudeva divides Him- 
self out of His own desire so that those who are devoted to Him shall resort 
to Him. The objection to the Pancaratra's validity is raised by those who do 
not know this. The Sáttvatasamhità is Patcarátra's Brahmopanisad for the 


45. Jnddhikarana Br.Su. 2.3.19-32; 
Sambandhadhikarana Ibid. 3.3.20-22; 
Samparàyadhikarana Ibid. 3.3.27-31; 

46. Vide: Tad raai t Tella | oa desana Ver: oie: | arii Taurum UA: 
wrafeert | S.B. on 2.2.1. 
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Brahmins who worship Sat, Brahman and Vasudeva.*” The Supreme Brah- 
man has a body made of full sádgunya.? He divides Himself into suksma, 
vyuüha and vibhava. Suksma means Para, transcendental; VyuAais the division 
into Vasudeva, Samkarsana, Pradyumna and Aniruddha. He is attained by 
the devotees according to their equipment by doing such deeds knowing 
fully what they do. Ramanuja cites a passage in support of his contention, 

Raard SE Wal RTA Tel STATS was Wen | 

After explaining the meaning of vibhava and vyuha, he writes that 
Vasudeva is Supreme Brahman having a body made up of only six qualities. 
He cites passage from the Pauskarasamhita in support of this: 

AEA Wem WC TA SRISSRSTHOTT | 

FATTY MCAT MATA AAT i Paus. S. 38-29b-30a 

Since Samkarsana and others too take a form of their choice, validity of 
Paficaratra cannot be questioned. It is therefore not incorrect to hold that 
Samkarsana, Pradyumna and Aniruddha superintend the soul, mind and 
ego and so are mentioned with their names soul and others. For instance, 
Brahman is mentioned through the words akasa, prana and others. 

While interpreting the sūtra vipratisedhdacca (2.2.45), Ramanuja observes 
the origination of the self is contradicted in the Paficaratra system; and he 
cites a passage from the Paramasamhita. 


sree Gaeta Fret ereraferfsnar | 

fo aftr at wed ETÀ i 

STS TARAS YT T | 

a aaa wens fafaa: i 

Matter is inert, is for others, eternal and ever undergoing change. It is of 
three qualities (sattva, rajas and tamas) Itis the body (or form) of those who 
commit deeds. The relationship between that and self is one of pervasion. 
He (self) is without beginning and end and this is really settled. Reference 
to birth and death for the soul is made in the world and Veda but that is 
rejected in the Pañcarātra system. This is made clear in the Śribkāşya on Br. 
Su. 2.3.18. 


47. See Sribhásya on 2.3.18 
48. See Sribhàsya on 2.2.45. 
Ibid on 2.2.45 
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Ramanuja takes up then the episode connected with Sandilya. If Sandilya's 
statement is opposed to the Veda, then, it must be said that this objection is 
brought in by those who have only implicit faith in the Vedas but have not 
understood the Vedas and the supplements of the Vedas. Ramànuja cites 
two instances which contradict each other in their sense and shows how this 
contradiction is to be resolved. This proves that greatmen of the Veda is not 
contradicted by Sandilya’s statement. The first passage cited here is: 

Wea: wed d efe Weasels ASIAA | Aitareyabrahmana 3.6 

Those who do Agnithotra before sunrise utter falsehood every early 
morning. This contradiction between doing Agnihotra and uttering false- 
hood is to be resolved by taking the passage to mean that performance of 
homa before sunrise is condemned and doing homa after sunrise is praised. 
The second instance is 

wag mAs Afa arre waaay aqeiffrererquui TAA | 

"irse Tar naaf mafaa t 

“O pious men, I have studied Rk, Yajus, Samanand Atharva veda, Puranas 
and /ühasas? but I do not know the self though I know the mantras (i.e. the 
Vedas)." 

This is to glorify Bhuman Vidya” ! suggesting that he had not got it from 
other sources. The same principle is to be applied to Sandilya’s statement. 
The Lord" took the essence of whatis treated in the Vedanta and condensed 


50.  ltihasa = epic. 
Vide: gf gaei urevatuewnfuenfa i 


[Cf] mteaa, | 
vqeiareeneirqaerfafeere Taare Il 
51. See S.B. on 1.3.7, 8 

Here the Supreme self is called Bhüman. The Ch. Up. 7.24 states where one sees 
nothing, hears nothing else, knows nothing etc. that is Brahman. The word bhüman 
speaks of the abundance of pleasure possessed by Him. 

Sage Narada who desired to get the knowledge of the self, was instructed that by a 
pranawhich may be said to represent that Bhüman. Finally itis said that Bhüman does 
not denote the individual soul but Brahman. Narada wants to know how he can know 
the nature of self. All others are at first stated and proved to be lower than Brahman. 
Similarly, here Sandilya states that he got the knowledge of reality through Pancaratra. 
This is not to deny the work of the Vedas. Sandilya’s inability is like that of Narada’s. 
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it out of His compassion for the devotees.” The Lord found the four Vedas 
containing many recensions and hard to understand for all Gods and 
humans and Himself compiled Paficaratra which conveys the correct import 
of the Vedas. 

Samkhya and Yoga form a group, the Vedas and Aranyaka fall into 
another group. They are in each group constituents mutually related but 
Paficaratra is only one (distinct) system. That is the twenty-five tattvastreated 
in the Samkhya, and Yama, Niyama and others in the Yoga. The deeds dealt 
with in the Vedas are of the nature of Brahman. Yoga lays down the method 
of worshipping Brahman, Brahmanas show the method of worship and 
Aranyakas show the nature of Brahman. This is made clear by Brahman, 
Narayana Himself in the Paficaratra system. The Vedanta system sets aside 
the tattvas as taught in the Samkhya system but not their nature. The Yoga 
and Pasupata system admit God as only the instrumental cause. This is 
opposed to the established status of the high and low and therefore is set 
aside being external in practise to the Vedic teaching but the real nature of 
Yoga or of Pasupati is not set aside. Therefore it is said: Samkhya, Yoga, 
Paricaratra, Vedas and Pasupata shall not be condemned using arguments, 


52. Vide: g WWE WRIT | 
ames AT qe wafer ii 
Fadi en cet feral sert uen | 
BVI a ge smear qnnm || Mbh. Santi 331.2-3 
xà neaaf ugdeunf-sm | 
wird Taare] | —Ibid. 326.100 
sé AA zd we ye fea | 
afer ease I 
wfawata wat À WAAAY || —Ibid. 348.38-63. 


The Lord churned with the stick of intellect as it were the Bharata containing a lakh 
of verses and brought forth Paricaratra like butter from curds like the Brahmins 
among human beings, the Aranyakas from the Vedas and nectar from medicinal 
herbs. This is a great Upanisad having the four Vedas containing the conclusions 
( Krtanta or siddanta) of Samkhya and Yoga. This is ultimate good, is Brahman, is 
benefit of unsurpassed excellence and nourished by the Rk, Yajus, Sáàman and 
Atharvàngiras. Samkhya stands for Jñāna and Yoga for Karma. 
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as they are framánas in themselves. Badarayana, who is Vyasa” himself, 
composed the sutras which convey the principles of Nyaya according to the 
Vedanta, wrote Bharatasamhita containing one lakh of verses. He raises an 
issue in the Jüanakànda of Moksadharmaparvan, in the Sdntiparvan thus: 
whether he is a householder, Vedic student (brahmacari) M Vanafrastha or 
Bhiksu," which deity shall be worshipped if he desires to achieve fulfilment? 
To this, he replies by analysing the Pañcarātra principles. How could 
Badarayana, the foremost among those who know the Vedas and who 
depicts the rise of Pancaratrikas; talk of invalidity for the Sattvata system 
which shows the method of worship of Vasudeva, the Supreme Brahman. 

To the point as to whether Samkhya, Yoga, Parcaratra, Vedas and 
Pasupata deal only with one reality (fattva) or have treatment for realities 
distinct from one another, Ramanuja questions whether only one and the 
same reality is treated. If it is one and the same, what is that tattva ? If they 
deal with separate realities, and a single pramdna is admitted, then there 
would be mutually contradictory conclusions drawn from that. Badarayana, 
solves this by showing that Kapila, Hiranyagarbha and Pasupati are the 
authors of the Samkhya, Yoga and Pagupata. Avantaratapas” is said to have 
revealed the Vedas. Thus the Vedas are impersonal. Narayana Himself is the 
speaker of the Paricarátra. Matter, soul, Pasupati have real existence only by 
being of the nature of Narayana. That Narayana is the basis of all. 

Kapila and others do not speak anything beyond the contextual topic, 
while the Samkhya system speaks only of the distinction in the nature 


58. Vyasa was the son of sage Parasara. He got this name because, he classified the Vedas 

into definite parts. 

Vide: fae Feary Wem u «em Bt Va: | Mbh. Adi. 64.130 

His real names are Badarayana and Krsnadvaipayana. He was born in Badarikasrama 
and so his name is Badarayana. He was born in an island and hence was called 
Dvaipàyana. Krsna is prefixed to this word, as he was dark in complexion. 

Advaitins keep the two: Vyasa and Badarayana distinct from each other, but 
Vacaspatimisra admits their one-ness at the beginning of Bhámati, the commentary 
on Sankara’s Brahmasiitrabhasya. 


Vide: SAAPA deem Waa | 
maaa TA MTA R: II 


54. Brahmācārin: one who spends his time studying the Vedas. 

55.  Bhiksu: a recluse, samnyásin. 

56.  Avantaratapas is also called as Apantaratapas. He was the son of Visnu's speech. He 
classified the Vedas. Ahs. 11.F3b, 57b-59a. 
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between matter and ordinary self and the Yoga system speaks of the eight 
limbs of Yoga and of God who is to be meditated upon and who is free from 
the defect of klesa, karma etc. There is no scope for speaking of God as the 
material cause. It does not follow from this that the exponents of those 
systems did not like to admit God as the material cause, since elsewhere in 
the same epic where there are dialogues between Kapila and Asuri and 
between Brahma and Rudra, God is stated to be the material cause by Kapila 
and Hiranyagarbha. As this point is laid emphasis upon, Samkhya and Yoga 
could not be disregarded, chiefly because they are helpful for Vedanta.” 

Ràmanuja does, not take up all the aspects in Sankara's objection for 
criticism. Sudaréanasüri does it. The word tat (that) in tadapratisedhah 
occurring in the sūtra 2.2.44 is interpreted as Pancaratra system which the 
author of the sutra has in mind, apratisedhah means ‘not contradicted’. That 
means the Paficaratra system is not to be contradicted. It must be held that 
there is no absolute difference among the four divisions (vyuha), because 
each one has a form, a situation and a particular work. If it be asked what is 
the cause for the distinction in the work done by these, all having the six 
qualities in full, God's independence is the answer. The ever-omniscient 
God attends to creation and destruction only at particular times which he 
chooses independently. The answer to the four vyuhaduties is similar to this. 
No objection could be brought in here arguing that the entire world is 
represented by this division because the individual souls, who are subjected 
to their karman could not be treated to have become the division (vyuAa). If 
vyuha means the portion of the Lord, then the division need not be four. If 
itmeans the particular part that is particularised by a specific deed, then four 
divisions will have to be admitted. That the vyiha deities have the six qualities 
is against the Sastraic tradition, then it must be said that a quality (guna) is not 
admitted in any Sastva, as having that quality. If there is grammatical 
coordination (sa@manadhikaranya) 9 between the words jnanaand others and 
the words Vasudeva and others, there is nothing wrong in this. There are 
statements in the Vedas such as 3i: Waa: wdfaq | M. Up. 1.1.9 or ed aT srt 
T.Up. 1.2.1. 


57.  SB.on 2.2.42. 
58. Words that are used as having the same gender, number and cases have 
samanadhikaranya. 
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Sudaréanasüri, the commentator on the Sribhdsya speaks of the preva- 
lence of this during the period when deserving people live and its disappear- 
ance ata different time. Hence the sense of the Pancaratra is eternal like that 
of the Vedas and it has also no beginning. The commentator speaks, 
following the development of the Pàrcaratra as treated in the Mahabharata, 
as having the same purport as the Ekantidharma and reproduces several 
passages which describe the sacrifice done by Uparicara Vasu and Nàrada's 
visit to Svetadvipa. He cites passages from the Varahapurana to establish the 
validity of the Paficaratra and its difference from the Pasupata and other 
systems. 

How could the Paficaratra be treated as fully non-contradictory to the 
Vedas as some of the dharmas taught in the three Vedas are enjoined to be 
given up? The commentator rejoins by declaring that the Paficaratra is not 
contrary to the Vedas, asitfollows the dharmastreated in the three Vedas and 
some particular dharmas of the three Vedas are dropped. The Ekayanasakha 
has a particular Kalpasutra and so it is Veda on the strength of the statement 
in the Mahàbhàrata;? 

4 drehter[erq Faq F | 
TOT SATA: wed AIT um i 

The commentator cites a passage from the Srikalottara,” a Pancaratragama 
to show that the Ekayana is Veda. Similarly, passages are taken from the 
Vedas and the Visnupurana. 

According to SudarSanasiri, final release is to be attained through direct 
visualisation of Brahman according to Pancaratra and through the discrimi- 
native knowledge obtained through the study of the sastras. The Supreme 
soul is not admitted as the material cause in the Pancaratra system. Thus 
these two are the features that distinguishe Paficaratra from the Vedas. Vyasa 
does not speak of later day scholars and their opinions. 

The Mahabharata speaks highly of the Samkhya system but any departure 
from the Vedic tradition must be answered and justified according to that 
system. Vyasa does not offer his conclusion. 

In this context, it is worthwhile to refer to the views of other Vedanta 
schools. Sankara agrees to admit validity of the Panicaratra partially. Bhaskara 


59. Cited by Sudarsanasuri on SB. 2.2.42. 

60. Vide. wad qdfarami pde g «fani | 
"fari aad earned aret aq il 
aratam send wetq feapw i 
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too holds the same view. Madhva (c. 1200 a.D.) the follower of the Dvaita 
school, treats this Adhikarana utpattyasambhavat as denouncing the rise of 
the world from Sakti, Devi, Tripurà Bhairavi or even Siva. Since Visnu is 
stated in the Vedas, Visnu's position cannot be contradicted. Nimbarka, the 
exponent of the Svabhavikabhedabheda take this Adhikarana as refuting the 
system of the Saktas. However, Kesavabhatta, the sub-commentator of 
Nimbarka's Brahmasutrabhasya maintains the Visistadvaitic interpretation in 
his Kaustubhaprabha. Vallabha, the exponent of the Suddhadvaita Vedanta 
is opposed to only the mention of the soul Samkarsana rising from Vasudeva 
and holds that Pàncarátra is otherwise valid. 

That an objection to the Paficaratra’s validity could be on the ground 
that it is not included in the list of the subjects of study is no argument for 
the passage in the Yajnavalkyasmrtias it does not exhaust the list of subjects. 
Another list which mentions Ayurveda, Dhanurveda, Gandharvaveda and 
Arthasastra which the smrti does not include is also available. Hence non- 
inclusion of the Pancaratra in the list of subjects, does not declare it to be 
invalid. 

The statement in the Kürmapurana is held to reject the Pafcaratra 
validity, but this must be interpreted as going against God's statement that 
Sruti and Smrtiare his commandments." The law books and Upabrahmanas 
like Puranas are also valid like the Vedas. Kurmapurana is also an 
Upabrahmana. When its statement clashes against the Vedic statements, the 
former shall be given up as invalid. The Paricaratra is revealed by God and 
so shall be treated only as valid. 

The word sdttvata™ refers to a Vaisya tribe but became elevated by the 
birth of Krsna in it. It lost its pejorative sense. The word is derived in more 
than one way, and then is established that the word has an admirable sense. 
Similarly, the word Acarya does not denote a low-born man but has the 
conventional sense of teacher. 


61. frei "STR | Visnudharma 6.3] 


62. Three derivations are offered: 

1. Wd Wed Wel dg-d: Bead: | 

afaa saa qui aed at area apa saree WD RER: ii 

2, qafa (gaaf) afi, i 

3. mq (MEAT) p usada aT "ITI: | maA A HEDHUTSWI: | Parásarabhatta's 
Commentary on Visnusahasranama Sl. 54 
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Whatever be the sense of the word Devalaka, it must mean the really 
devoted priest of the Paricaratra. Use of nirmālya is a despisable act and so 
Pancaratra which recommends its use must be condemned but this rule 
applies to those who are not devoted to Visnu. Using the flowers and others 
that adorned Visnu is commended for use. 63a 

If it is held that gruesome practices like Akarsana, Khadgasadhana and 
others are enjoined in the Pancaratra declaring its invalidity, then it must be 
said that such practices are recommended for self-defence. The Vedas too 
are not free from the treatment of such practices.™ It is certain that they are 
enjoined in the Vedas, since the persons observing such expiatory rites are 
believed to become free from the sin of practising them.” Practise of 
malevolent sorcery” (abhicara), slaying” and enchanting etc. are recom- 
mended in the Vedas. As the Vedas, particularly the Atharvaveda, contain 
mention of these practises, it is needless to trace them to the primitive 
society. 

Nydsa consists in placing the fingers on particular spots of an object or 
idol into which power is to be infused. Such a practise cannot be con- 
demned, as it is enjoined in the Vedic texts also.” Similarly, drawing the 
mandalas, which are geometric in design, is to be done with coloured 
powders. This practise also could be traced to the Vedic texts." Same is the 
case with mudras, which are hand gestures using the fingers. The Vedic texts 
too deal with them.” 


63.  Nirmálya must not be taken. 
Vide: frafed sexed qmi wena aT | 
aaaea wad terres asa l SkS. Siva - 5.48, 49 


63a. This does not apply to the nirmálya of Visnu 


Vide: faenftafed Ws yfai \ 
sated Fated spec aar At ll cited in SR. p. 82 

64. S$ Br. 3.9.1.7; RV. 10.127.1. 
65. Apastamba Dharmasitras 1.9.26, 27 
66. Vide: Gd Ve fast, fret we sfa ara: HUM | VA. 4.27 
67. RV. 7.104; 10.145. 
68. S$Br.7.5.2.18; Aitareya Aranyaka 3.2.1.2. 
69. Š Br. 1.1.18; 6.1.1.6; 

Kausikasutra 4.6.21 

The lotus - like drawings of cakras are described in A.V. 10.2.32, 34. 
70.  § Br. 3.1.3.25 
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That the Vaikhanasa texts question the authority of the Panicaratra is no 
argument for denying validity for Paricarátra. It must be understood that 
derogatory passages had crept into the Vaikhanasa texts after the Pancaratra 
became popular and hence the Ratnatraya and the main texts of Parncaràtra 
which have been composed earlier do not contain any such expression of 
insult directed against the Vaikhanasa. Later Paficaratra texts do have such 
expressions against the Vaikhanasa. Of course, the practises laid down 
according to the two Agamas should not be mixed up. ! 

When the attack against Paficaratra was incorporated in the Vaikhanasa 
texts, the followers of the Paficaratra did not display hatred or rivalry but 
began to denigrate the Vaikhanasa form of worship. However, this wasa later 
development. The Sditvata, Pauskara and Jayakhyasamhitas do not contain 
even a single statement against the Vaikhanasa tradition, but later Samhitas 
do contain such derogatory statements. 

The Kalottaragama states that the system, which is adopted for building 
the temple and worshipping the deity there by the followers of a particular 
school, must not be given up and one should not take to another Sastra 
(Agama).” Women, person who do not have upanayana and Vaikhànasas 
should not touch the idols installed according to the Paüncaratra mode. If 
they do, bath shall be given to the idol and Santihoma and others are to be 
performed.” If the idol, which is worshipped by the Pāñcarātra rules, is 
touched by Vaikhanasas, it must be given bath with milk and worshipped 
according to the Pancaratra mode and re-consecration is to be done.” 
Vaikhanasa and Saiva are non-Vedic. If the worship is being done following 
the Vaikhanasa or Saiva mode, the idol must be installed according to the 
Páficaratra." The rules laid down by Bhàrgava (descendent of Bhrgu) are 
for the sake of Pratilomas. It is further said in the Visvaksena samhita that the 
Sattvata system will bring happiness to all, while the Saiva will bring destruc- 
tion to all and the Vaikhanasa will lead to evil ends. All will certainly get 
destroyed by the rage of both the deities when installed in the wrong place 
and installed by unworthy persons." 


71. Vis. 39.285b. 

72. cited in PR. (Pdfcardtraraksa of Vedantadesika), p. 100 
73. 15.19.135b, 136. 

74. | Páram. S. 19.373, 374 

75. Vis. S. 39.279, 280. 

76. Ibid. 39.302, 303. 
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Taking a liberal view on this mutual bickering of both the schools, it may 
be said that the basisfor this charge could have been self-defence. To achieve 
this, each threw mud on the other, as if the stain or shortcoming, if any, must 
be on the other side only and glorified its own side. 

Vide: a fe frr fred Frag wada, 

afa g ses weifaarate | 

Such indulgence in mutual accusations is also found in the Vedas. The 
Aitareya Aranyaka (2.3.6.8) contains the following passage: 

ETT Sra aa Bae gen are qefHW" i 

AAT aar WN: Gear Afaa wed derq 1 

The sense of this passage is as follows: 

arit Afera | RV. 1.1.1. This is a rk. 

Wa: Wed d aefa | (Aitareya Brahmana (5.31:6a) 

This is an utterance (gatha). There is a passage technically called kumbya 
which takes the form of giving instruction for good conduct. 

Vide: aranne pn | (Sayana on Ibid) 

This is illustrated by the following passage 

aerate He A «gun: | CS.P. Br. 11.5.4.5 

The rk cited above is of a general nature. The gatha and kumbyà given 
above are treated as particular rks. All the three are mutual and are of a 
definite length and so are held to be within limits (mita). 

N aa aaa: BI (TS. 1.1.1.1) is a yajus, passage from the Yajurveda. 

am wel afa sem AMA i (Ibid. 2.5-9-11). 

This is nigada which is of the nature of addressing another. There are 
arthavadas (eulogistic passages) which are referred to here as purposeless 
speech (vrthà vàk). 

Vide: Assfarqp unu erasa ufeerarfawqui M qat qu arp 1 Ait. Br. 3.5.31 

The Yajus, Nigada and Vrthavak constitute together one whole and are 
treated as Yajus itself. The formation however is not regular here. Hence it 
is said to be not within a particular limit (amita). 

The Pranava is uttered as part of the chant of Saman. aitfifa wed 7 ‘this is 
not true (anrta)’. It is a lie. 

Thus the Yajurvedaand Samavedaare referred to as inferior to the Rgveda. 
The latter alone has regularity, while the Yajus has no regularity. Saman is 
only music and has no relevance to reality. The purpose here is not to 
ridicule or condemn the Yajurveda and the Sámaveda. It is only to show how 
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the Rgveda is superior to the other two Vedas. A passage of this kind 
occurring in the Áranyaka of the Rgveda shows how contradictory passages 
are found in the Vedas also. This proves that the other two Vedas are not 
invalid. 

Similarly, the Samavedais condemned by declaring it as belonging to the 
departed souls. It is contrasted with the Rgveda which is held to be divine and 
Yajurveda which is held to be human (mànusa). Hence the Sama sounds are 
impure. 

Vide: "dep Wegen aspis] ATT: | 

qmq fra: ees Saag: i MS. 4.24. 

Likewise, when the Mahābhārata and the Vedas are weighed against each 
other, the former was found to be heavy. This is only praise conferred on the 
importance of the Mahābhārata at the expense of the Veda.” 

Such statements are to be treated as arthavadas and so those which are 
condemned are not but authoritative. The mutually recriminatory passages 
in both the Vaisnava Ágamas are only aimed at projecting one's own 
greatness and does not therefore belittle the importance of the other. 

Passages of the kind mentioned above are also to be explained in the 
same way. 

The following may be noted here: 

1. emn ref a i 

feri NeR Taft | Aitareya Br. 16.1.4 

2. sfed wei 

ag afa | T. Br. 2.1.49 
3. Afer | 
qafi | 

The first passage means one takes up the performance of the ritual 
sodasin'? when it is to be continued over-night and the later part says that it 
is not to be done over-night. There is no contradiction between the two. The 
results are different according to the two different practises. The second set 
shows that it is to be practised by persons with different qualifications for 
each. The third set shows that the acts are to be carried outat different times. 
Thusthereisno contradiction in the above mentioned passages between the 


77. WAR whl Fear: med SHAH: | 
ward: area: gaara: qu it Ibid. Adi. 1.297 


78.  Sodasin: a ritual having 16 parts, one of the samsthas of the Samaveda 
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two individual statements. Likewise, Pancaratra and Vaikhanasa are not 
opposed to each other as contradictory statements exist there on mutual 
basis. 

VedantadeSika remarks humourously that these statements have crept 
into the Agamas by the efforts of those who are desirous of eating the 
sugarcane. That is, this kind of derogatory passage are liked by some people. 
So either they could have interpolated such passages or caused them to be 
there. Or, some contemptous people (vatu?) who are fond of usurping the 
place of each other, or, low kind of priests could have interpolated them.” 
Thus both the Agamas are equally valid and are useful for society. 

Vedantadesika observes the mixing up of the acts done by Vaikhanasa 
and Pàncaratra on a mutual basis is to be condemned. However, the 
Vaikhanasas have to adopt in certain matters, the process laid down in the 
Páricarátra."! For instance: 

Arda CR] AQAA, PATA | 

qana ate à Afs: 11 

Here itis said that the sacraments which are laid down in the Kalpasutras 
of individual follower shall be followed strictly. Or, those which are stated in 
the Päñcarātra and practised by the followers in his family, shall be adopted. 
The Vaikhanasa works of Ka$yapa and others prescribe procedures for 
certain practises and follow, in some cases, the processes laid down in the 
Pancaratra. 

Vide: Serin pier fdan | 

ferr Safer: Yor ARATATA i Bhrgu’s Kriyadhikara. 

This means that some state that worship to the Lord is to be done with 
the mantras enjoined in one's Kalpasitras which have been acquired by him 
through the instructions of his preceptor or with offering seat and services. 
According to Vedantadesika, Kalpamantras are those enjoined in the 
Bhagavacchastra, that is Paficaratra. The wise name these Kalpamantras as 
Paüicaratra. Those who follow it are called Kalpa-bhagavata. Bhrgu tells in 
the Kriyadhikarathat worship is to be done with Kalpamantras after installing 
the deity by their method: 

Vide: ar34 fafaa verear sewn quit i 


79. Youth, elderly person also who is to be condemned. 


80. Vide: TR fagua: fünf nenea ferai AAA PR. 
pp. 23, 24. 
81. cited in PR. p. 21. 
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When Sudar$ana is to be installed and worshipped, another method is 
enjoined, the result to accrue being a different one. 

Vide: wadfanqfas wfamufameenmen i 

Hae gaam enter WEWUT d 

This is treated in Vasistha, Gargya, Vihagendra, and Ahirbudhnyasamhitas. 
The Astaksara mantra, which is practised by the Vaikhanasas also, is treated 
only in the Pàncarátra texts, especially in the Ahirbudhnyasamhita as to how 
it is to be formed and how to acquire it. 

Jayantabhatta has a liberal outlook while treating the Agamas in general 
and then Saiva and Paficaratra. Krsnadvaipayana and others have declared 
that Pancaratra is valid. There is nothing in it to declare it as lacking in 
validity. Lord Visnu is declared as the author of the Pancaratra. Passages? 
glorifying Rudra and Visnu occur in the Vedas at every stage. The method 
of worshipping Him is laid down there itself. But such methods are stated 
differently in the Saiva and Vaisnava Agamas.?* This does not mean that 
there isa contradiction between the Mahábhàrataon the one hand and Saiva 
and Paricaratra Agamas on the other, because methods admit of optional 
procedures. Both Saiva and Pancaratra Agamas cannot be treated as invalid, 
as they are composed by reliable persons and they are not opposed to the 
Vedas. 

In his drama, Agamddambara, Jayantabhatta refers to the Pancaratrikas as 
they are looked upon by the scholars in Kashmir. They are of low status and 
are condemned by others. The followers of Paficaratra are stated to talk like 
Brahmins. They study the Pancaratra texts imitating the method of recita- 
tion of the Vedas. Similarly while Saivas are not included among the 
members of the four castes, they declare that by birth and tradition they are 
Brahmins and imitate the behaviour of the reciting mantras of the four 
castes.P This is the statement by a priest. His teacher observes that these 


82. cited in PR p. 22. 

83. Vide: Wm Ua tala 4 feta: | 
xà fawpftam | See NM. p. 242. 

84. Vide:  « aatfaéerrranideaferaarn seats quar: | 
wera À safe dafa fat wearer ga Steet: il Ibid. p. 244 

85. Vide: Feet mauia aaa Terre orate | 
aenema fergatraraest sha Tee i 
faee dereud FF WRATH | 
aren E gedreqri santana eris T | 


74 ISVARASAMHITÀ 

(Pancaratrikas) are to be kept at a distance and also avoided in their rituals. 
A debate follows in which Dhairyarási,a logician is the judge. His liberal view 
is that those who seek to get final liberation approach many ways which are 
not objectionable.” Paricaratra is valid being the composition of a reliable 
person." The agent is not clearly formed in the case of Paficaratra. Like 
Katha and others in the case of the Vedas, Samkarsana and others are the 
narrators." The passages in the Paficaratra have Veda as their basis and so 
are valid. Thus we find that Jayanta is not biased. As a Naiyayika, he bases 
his arguments for recognising a system asa pramanaon God being the author 
of several basic texts like Veda and shows that nothing should be done to 
condemn a system mainly because, what a particular system teaches must be 
non-contradictory to the Vedas. His advice to the followers of his schools of 
thought is twofold. One is that mixing up matters that are opposed to each 
other must be avoided. Secondly, those who create confusion by their bad 
conduct shall not be admitted to the fold of good people.” 


Jaag a gdr | 
grire: maa aA R i 
Vd FRAT 3m aaae wa afafa i 
gamada aqua weg say ! Act. IV. p. 75 
Cf. waren faina senatu: | 

Bremenfaea qui fae ga TÀ i 
a uwifadt 3 3*2: Sear mu 
aw: mAg tPA- 
gfafafearta Heena pata i 

86. Vide: WARM aga: quiu: Wt AARI WerTé UI | 
gam fafa shaq aerea fa ggas i Ibid. IV. 52 

87. Vide: a maq Aaaaoi À ATTRACT: | 
u Words Wenn fasmergrama Sf AAT: FAM: i Ibid. IV. 62. 

88.  SRTCROTHAU 3 IBAA | 
Patera warm: pafa | Ibid. IV.64.5 

89. Vide: 34a WeRTAIÍASTe TI STET | 

wand gagaan qudm i Ibid. IV. 81. 

90. ya faa Terai gage qeraeents | 
Afanti aqnafedufaqernmá: ! Ibid. IV. p. 98 
qada ATA p weg quema 3 fares | 
WA ww qub MTA 3 Sa: | Ibid. IV. p. 99 
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In his Agamapramanya, Yamunacarya tells that only ignorant people 
could divide the Bhagavatas as non-brahmins, since the Paficaratrikas study 
and follow” the Vajasaneyasakha (Sukla yajurveda) , following the grhyarules 
laid down by Katyayana. They perform the forty samkskaras as laid down in 
the Ekayana Veda. These follow the Paricakalaprakriya, the fivefold division 
of the day. Ekayana recension is impersonal and this is eleborately treated in 
the Kasmiragamapramanya. 

A Kashmiri Agama of Saivism called Svacchandabhairava™ mentions that 
Pancaratra is Vaidika. The word vaidika means related to the Veda or based 
upon it.” It (Paficaratra) is just like Kalpasutras. This Saivagama text is held 
to be sacred and of intrinsic validity. The Pancaratragama must have been 
in a flourishing condition when this Saivagama came to be written. This also 
shows that Pafcaratra flourished in Kashmir. 


91. “General view of most medieval writers on Dharmasastra was that Paricarátra and 
Pasupata sástras are authoritative only so far they are not opposed to the Veda”. P.V. 
Kane, History of Dharmasastra, Vol. V, pt. II. p.962. 


99. ated dvi maTi Acide * frad !l Ibid V. 44 
93. aay fafea:, X + oH 


VIII. Contents of the Pancaratragama 


When a person hears the name Agama uttered, he thinks at once of an image 
of God, the temple where itis housed and the festivals conducted there. This 
is true to a large extent. When a scholarhears this word, he thinks of the Vedas 
and their importance and also that there is no room for the idol of God in 
the Vedas. 

The Agama is the counterpart of the Veda. It is noteworthy to find that 
the Agamas of very early period do not give importance to the idol, its 
worship and temples, as is also the case with the Vedas. However, it must be 
admitted that the early texts of the Agamas do contain the words pratima,’ 
arca,’ bimba," vigraha, mūrti? and others just mentioned without much 
elaboration. References are also there to temples? in the early texts. These 
references show that the idol and its worship were not unknown in the early 
periods of development of the system. The /ayakhyasamhità enjoins the 
performance of mahotsava after installation is over.’ However, what we know 
in the later texts about grand structures (temples) and conduct of mahotsava 
does not find mention in the early texts. 

As in the case of the Vedas in which the mantras and their use get 
prominent treatment, the Agamas of the early periods also contain abun- 


1. Vide: Wfrui BRAT JS 13.572; 
wiht fang Paus. S. 36.4142; 


2.  ltiscalled worldly (laukik?) in the sense that it is made. It shall be considered to have 
the six qualities by doing mantranyasa. LT.2.59b-60a; Paus. S. 31.9a; 32.24a; JS 8.41a; 


3. Vide: SS. 6. 108b; faapa frà carreras 16.222 
also ferrem 7.11b; LT. 49.74; Paus. S. 38. 72b; JS. 20.90a 
Vide: afguetad 55.7.1142, Paus. S. 38. 143a. JS. 6.237a 


Vide: MATA: SS. 8.86a; Pus. S. 36. 126a; JS. 6.118a 
Vide: SS. 7.117b; it is also called ayatana, 7.115b; Paus. S. 36.2a 


Vide: Taaffe Ta fafan a HETET 1 JS. 20.384b. 
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dant information about mantras and their use. This is evident in the Sattvata 
and Jayakhyasamhitas. The former contains a detailed treatment of the 
mantras of the Vyüha deities in their subtle and gross stages and also in the 
state of deep sleep." The latter treats the mantras as chief and as secondary 
(or helpful). Mantranyása mantras of the esoteric mülamantra, $aktimantra 
and others are given in elaborate detail.'? 

It may be said that the yogic practices, building of the temples after 
selecting the materials for it, units of measurement,!! kinds of images, 
detailed information for consecrating the temple and installation of idols 
there, worship in the fire, initiation, giving bath to the idols, mahotsava and 
others receive a well-merited treatment in the texts of the Paricaratra Agama, 
particularly those of the later periods. Division of daily routine under five 
heads, rituals for expiation and acts of restoration of dilapidated temples 
and idols when they get old or become impure for some reason or other are 
treated with minute care. Mantras, mudras, yantras and nyàsas get singular 
treatment in most of the texts. Attention is bestowed on the Vyuha doctrine 
and the role that VyuAa deities play in this Agama. 

In the field of Vedism, there are, besides the four Vedas, the Vedangas, 
Smrti texts for guiding people for performing their duties and other daily 
routine. The Agamas too have corresponding information and guidance for 
these acts but they are not given in separate works. The Agama texts 
themselves contain treatment of these matters. 

Cosmology" forms an important part of the Agamas. Clear and under- 
standable information on this is not contained in the Vedic texts or Puranas. 
The Agamas, however, divide creation into three kinds, pure, impure and 
mixed. How the deities manifest themselves is detailed in the pure kind of 
creation. This is not only acceptable but reasonable also. To facilitate this 
kind of creation, the Agamas have introduced the female, sentient principle 
called Sakti. Sakti becomes the consort of the male deities. 


8. Vide: SS. ch. 2 to 4 

9. Vide: JS. ch. 6 & 7 

10. Ibid. ch. 11, 26, 27 

11. Pad. S. Kriya Ch. 11 & 12 Ibid, ch. 20, Paus. S. Ch. 4 

12. LT.ch.2,5. Ahs. Ch. 5,6 & 7; JS. 2, 3 & 4; Pad. S. I ch. 3 & 5 
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In doing worship to God, the mode is divided into antarydga’* or mental 
and bahiryaga or external. The former is intended to prepare the priest for 
doing the latter with care. 

The Smrti texts lay down elaborate procedures for doing worship in the 
house. The Agamas too deal with this matter but not in great detail.'* 

Runningasacounterpart ofand parallel to the Vedas, the Agamas enjoin 
rules for the performance of the funeral rites for the departed persons and 
of annual ceremonies? for them. This is not much difference in this 
treatment to distinguish it from the practise as laid down in the Smrtis. 

Prapatti or self surrender’ ° can be traced to the Vedas and Smrti texts but 
the Paricaratra Agama gives a detailed treatment to this. It is surprising to 
note that the practise of self-surrender does not get treatment in the early 
texts like Ratnatraya but is found treated in the Laksmitantra and 
Ahirbudhnyasamhita which can be placed at par with the Ratnatraya texts. 
These two texts may be placed before the Ratnatraya texts but the references 
in these to the Ratnatraya texts forbids making a categorical statement on 
this point. 

Of great interest is the treatment of ethical principles!" which must be in 
accordance with the Vaisnava principles of conduct and character. 

Two significant factors are noticed in later texts. One is the omission of 
the kinds of creation and the doctrine of self-surrender. Yogic practices do 
not get treated in some of the texts of both early and later periods. Adhvan 
gets a good treatment only in the Laksmitantra."* Visákhayupais fully treated 
only in the Sattvata and Laksmitantra.? Sraddha is not treated in many texts 
including those of the earlier period. The installation of the idols of the 
Acaryas and Alvars is described only in the Aniruddhasamhita, Isvarasamhita, 
and Upendrasamhita. Two chapters (ch. 2 & 4) in the Brhadbrahmasamhita 
treat Sudarsanagita. The three traditional systems of Advaita, Dvaita and 


13. LT. ch. 36; Ahs- 28; SS. 9 & 10; JS. ch. 12 & 13; Param. S. ch. 5 

14. Paus. S. ch. 32; Pad. S. Kriyach. 32; Purusottama S. deals with the features of Salagrama 
ch. 28. 

15. Paus. S. ch. 27; JS. ch. 23 & 24; 

16. LT.ch. 17; Ahs. ch. 37; Parasara S. ch. 1; Bhéradvaja S. 1, 8 & 4; 

17. LT. ch. 27; SS. ch. 21; JS. ch. 22; Aniruddha S. ch. 16; Is. ch. 22; Kapinjala S. 12 & 13; 
Visnutantra I. 5; Sandilya S. II 2, 5 & 8 

18. LT. ch. 22. 

19. LT. ch. 11; SS. ch. 4 
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Visistadvaita are briefly touched in I.4 of Sandilyasamhita which contain 
Lalitasahasranama in Ch. 1.18. 

There is no ordely treatment of the topics in many of the texts. 

The treatment given here is not exhaustive. An attempt is made to note 
some points of general interest in the Pancaratra texts. 


IX. Division in the Pancaratragama 


The contents of the Pancaratragama are varied. Several topics in the texts 
are not uniformly treated and pose a problem for a scholar to get from his 
study an indication to arrive at an orderly treatment of them. For instance, 
how the Paficaratra system or texts came into being is not treated in the 
ancient works like Ratnatraya. The Laksmitantra and Ahirbudhnyasamhità 
differ from other canonical texts by devoting more chapters on creation and 
less on rituals. The texts like Anantasamhita, Iévarasamhita, Naradiyasamhità, 
Pàdmasamhita, Bharadvajasamhita, Markandeyasamhita, Laksmitantra, 
Visvamitrasamhita, Visnutantra, Sanatkumarasamhita and others have more 
than one version. Some of them have fragments also called by their names 
but treating only one or two topics, some forming part of the main texts and 
some dealing with matters not included in the main texts. Whether these 
fragments could have formed part of the main texts is yet to be settled. 
Itis generally believed that the Agama texts were originally divided into 
padaswith the names jrdna, yoga, kriyaand carya. Whether this division bears 
the influence of the divisions made in the Saiva Agamas in which an attempt 
is made by some scholars to interpret the teachings in these four parts as 
starting from caryd, and after passing through kriyà and yoga culminate in 
jnana, also deserves careful study.’ The Saivagama Raurava mentions the 
four padas under the names vijnana, yaga (kriya), samskara (carya) and yoga. 
The division into padas in some of the Saivagama texts is not uniform.” 
Coming to the Pafcaratra works, the Pàdmasamhità and the 
Brhadbrahmasamhita are divided into four padas with the names rina, yoga, 
kriyà and carya in the former and merely as Prathama, Dvitiya, Tritya and 
Caturtha pádas in the latter. The Jňānāmrtasāra is divided into five parts 


See H. Brunner: Four pádas of Saivagamas, p. 26 including fn, KS 01. vols. 51-62. 
Ibid. p. 263 fn. 

Ibid. pp. 264, 265. 

Gautamasamhità is a Vaisnava work but is not on the Paücaratra subject. Similarly, the 
Kasyapasamhita is a work on topics relating to medicine and tantra topics. 

5. Vide: Descriptive catalogue of Smith's Agama collections. pp. 81-84. 
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each called Ratra. The Advaitin, Samkhya and Paficaratra philosophies and 
a fusion of Advaitic monism and Visistadvaita theism are the chief traits of 
this text. The Narayanasamhita® is divided into three kaàndas called 
Jianavaibhava Kanda, Yajnavaibhava Kanda and Istivaibhava Kanda. The 
fourteen fragments’ called by this name give us some information on other 
topics which are concerned with the Pafcaratra topics especially festivals. 
The Sandilyasamhita® contains four sections (khandas), the first of which 
indicates its source to a larger work with this name. The Sanatkumarasamhita 
is divided into Ratras under the names Brahmaratra, Sivaratra, Indrarátraand 
Rsiratra. While the first has an abrupt beginning in chapter four, the fifth 
called Brhaspatiratra completely missing. This is not really a division, that is 
represented in this text, but what sage Sanatkumara was taught by Brahma, 
Siva, Indra and some sages is contained in these Ratraswhich do not present 
any uhiformity. 

The Laksmitantra has the following Slokas at the beginning of Ch. 51. 

wrafarefsnarare] TÀ amant: | 

zfa afad qai agda i LT. 51.2b-3a 

The first sloka in ch. 53 runs this: 

frame maena dar Feet | LT. 53.1a. 

Here sthanasuddhi is described which cannot be part of the kriyapada. If 
this statement is to be admitted, there is a possibility to conjecture that the 
four padas are meant here but jànapada and caryapada get treated without 
mentioning their names. The Paramesvarasamhitais divided into jnanakanda 
and kriyakanda, of which the former is available only in one chapter? The 
text of this Agama must have been longer, if this jnanakanda were fully 
available. Besides, what the text states that kriyakandais treated in detail isnot 
correct. Kriydrefers to acts done for building the temples. This text contains 
the matters that pertain to both kriya and carya.'° 

Taking the Padmasamhita and Brhadbrahmasamhita for consideration, it 
is found in the second text"! that the first pada deals with the greatness of 


Ibid. pp. 34-37 

Ibid. pp. 46-49 

Ibid. pp. 138-140 

Ibid. pp. 138-140 

Vide: WAA feu«nRTera fracas q fate dq | Param. 1.5.1. 
Brhadbrahmasamhita - See under 3.23 
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Sudarsana and Mahdalaksmi, the second with Brndavana, the third with the 
Goloka, Sadacara and the fourth with Bhütasuddhi, Tattvanirnaya and 
others. This treatment does not, in any way help in determining the basis for 
the division of the text into fixed padas. 

The Padmasamhitais the only Pancaratra work which contains all the four 
padas. The jrianapada deals with creation, features of Brahman; means of 
getting moksa and the worlds above and below. The yogapada describes the 
yogangas, nàdis and other matters concerning yogic practice. The krzyapada 
deals with the building of the temples, making idols and their consecration. 
The selection of the site for the construction of the temple, preparation of 
the bricks, raising the basement and others are well treated here. Selection 
of stones, wood, metals and others, erection of the pillars and building the 
temples with the pavillions are then treated. The temple is conceived as 
Purusa, the humanized Supreme Being. The cosmos is held to be present in 
abstraction."? All the deities are to be installed in the form of an image at 
fixed places. The size of the towers and temple structure should be uniform 
and in due proportion to the size of the idol of the main deity. Àn initial 
ceremony called adhivdsa is then performed for the idols after they are 
made. The eyes are to be carved for the idol. The process of installation is 
very elaborate in treatment. 

Worship is also to be done by individuals in their houses. Either the form 
of an idol or Salagrama is to be used. This is also dealt with in the kriyapada. 

The fourth section is called caryaépdda which prescribes the rules for 
doing daily worship and for conducting annual festivals and minor festivals 
on specific occasions. In a way, this pada lays down rules for the practise of 
what is taught in the Agamas in general. 

It is clear that the Ratnatraya and other early texts do not contain this 
division of the Agama into padas. The texts of the later period also do not 
have this division. Hence, there is no text other than the Padmasamhita 
which may have this division. The idea of having this division must have 
arisen later but no text is found to have this division. What is worthy to note 
here is that the Vaikhanasa Agama texts do not contain this division. Perhaps 


12. Vide M.A. Dhaky: Prasada: A Cosmos in Brahmavidya Vol. 30. pts. 3 & 4 
13. See Brunner: The Four padas of Saivagamas. What is stated here applies to the 
Paficaratragama. 
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the Jnanasamhita of Marici, Kriyadhikara and Manadhikara of Bhrgu and 
Jnanakanda of Kasyapa represent the contents of these padas admitted in the 
Padmasamhita. However, the non-availability of all the works of these sages, 
Atri, Marici, Bhrgu and Kasyapa forbids a study of these available works and 
determine their nature.'* 

There is another kind of dividing the Pancaratragama and that is into 
Siddhanta. Paficaratra and Siddhànta mean the same.'? The Siddhantas are 
four with the names Agamasiddhanta, Mantrasiddhanta, Tantrasiddhanta 
and Tantrantarasiddhanta. In this, the Paficaratra is like the four Vedas. Just 
as there is the defect of crossing each other (sdnkarya) if there is mixing of 
one Veda with another and one Sutra (Kalpasütra) with another, there will 
be defect if one Siddhànta is mixed up with another.' 

The Pauskarasamhità explains the Agama kind as that which is followed 
by those who worship the four Vyuhadeities together. The Mantrasiddhanta 
is that in which the twelve forms of God together together with their retinue 
as well as other forms of emanations (pradurbhava) are worshipped. Laksmi, 
conch, discus, Garuda and others are worshipped according to this Siddhanta. 
The worship of the mere form of God without the four Vyuha deities and 
associated with the consorts like Sri having different ornaments and weap- 
ons is known as Tantrasiddhanta. Tantrantarasiddhanta is that in which 
Narasimha and other deities together with two or more deities are sur- 
rounded bya retinue of subordinate deities. All the four Siddhantas offer the 
worshipper moksa.'’ Vedantadedika cites the following sloka Wermfefaarraqgen 
WW, and mentions the Padmasamhitdas the source but the printed edition 
of this samhita does not contain this Sloka. 

It is said in the Hayagrivasamhita that Agamasiddhanta offers sanmoksa 
(release leading to Brahman), Mantrasiddhanta will fulfil any undertaking, 


14. Vedantadesika does not treat this division into the fádas in his Pancarátraraksa. 
15. Vide: "THES a fegri amfa dissi | Paus. S. 38.3c-3a 
aena aa faar | 
HTA q à agea nifa: i 
ammassi fagradfyT tt Pad. S. Caryā 19.110-111a 
16. Vide: A MASI A Mea aya SUIS: | 
arada Fe Uae fam i SS. 21-27. 
17. Paus. S. 38.306. 
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Tantrasiddhànta will offer the results of the four pursuits in life (purusartha) 
and Tantrantarasiddhànta will fulfill the desired end. The desired end 
indicates moksa also. The purport of this citation means that moksa is 
attainable by pursuing these Siddhantas. 

Yet, the Padmasamhita offers a different order while enumerating these; 
that is, Mantrasiddhànta, Agamasiddhànta, Tantrasiddhànta and 
Tantrantarasiddhanta."* 

Vide: qaga feri memi AFA | 

Ws fuera wed maA JAM II 
geri Wafer fgdiz aHTHIgU | 
qd deferri qd qom smi i 

Vedantadesika observes that the Agama and Mantrasiddhanta are stated 
in the reverse order in the Padmasamhità and this is different from the 
enumeration in the Pauskarasamhitaand that thisis intended to indicate that 
the fulfilment of getting moksa is stressed here. Agamasiddhanta is certainly 
superior to others as moksais exclusively obtained and quotes a passage from 
the Padmasamhita 

Vide: Samrat Gara: Head AI ATA | 

VedantadeSika remarks that kamyakarma (deeds done wishing to get a 
result) are to be completely given up, while others are to be done with 
süttvikatyaga." Vedantadesika cites profusely from the Padmasamhita 
Naradiyasamhita, Paramesvarasamhiia and Kalottarasamhità in this regard. 

It is strange that this division of the Agama into Siddhanta is not treated 
in the Sattvata, Jayakhya and [svarasamhitds and also in latter texts. 


18. Vide: Paficarátraraksà p. 9 Sástraand margaare numerous, though ordinary references 
are made to them in the singular number. 

19. Sattvikatyaga: Abandonment of internal attachrnent to an action and of its fruit and 
to perform it with the sense of one's pious duty. 


Vide: afaa end frad fras | 
Oe Ma Hei deu canentes HA: i BA.G. 18.9. 


X. Brahman—the Supreme Being 


The Pancaratragama admits the Supreme Being as Brahman.’ Brahman is 
characterized by bliss (ànanda) and is bereft of all that is to be given up.” It 
is peerless (anaupamya), free from all activities and is the refuge for all? It 
is beginningless and is without an end. It has hands, mouth, feet, eyes, head 
and face. It is far away and also in the heart of living beings." It is not 
cognized as it is subtle. It is knowledge and knowable.? It is omniscient. It is 


1. By admitting Brahman as the Supreme Being, the system follows the Upanisadic 
principle as Brahman. The word laksana means mark. The mark which characterises 
an object must bea prominentone to the exclusion of other marks. Hence, itis evident 
from this that Brahman possesses several qualities of which bliss is the most outstand- 
ing one. 

2. T.Up. (Bhrguvalli, Anuvaka 5) represents Brahman as food (anna), life (breath), 
(pràna), mind (manah), knowledge (vijfidna), and having passed through these four 
stages of depicting Brahman, proves that Brahman is bliss, that is ananda. This is the 
final stage. 

This is made clear in Ahs. 2.22-26a; cf. LT. 2.5-11; Pad. S. 1.2.7-8 
This has profoundly influenced Ramanuja in depicting the Supreme Being as 
| 
This is found in the Sarandgatigadya and Gitàbhasyopodgháta and others also. 

3.  LT.0.12a 

4. Cf. Purusasükta, Sahasrasirsa purusah, sahasraksah sahasrapat. T.A. 3.12.1. This illus- 
trates that Brahman is not only all-pervasive but has the direct knowledge of all 
occurrences in the universe. The words sarvatra used in JS. and other texts and the 
word sarvatah in other texts mean its omnipresence. 

5. The passage in JS runs as QRAN q RA: WAI R: WY: (4.66b), shows that Brahman 
is far away and so beyond the reach of the mortals and it is in the heart of all beings 
marking its omnipresence and accessibility to the mortals. 

6. It is knowledge and becomes knowable. Knowability is not to be understood as 
knowable like any object but is to be known through meditation (dhyana). 
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Narayana’ and Supreme Brahman. It has no quality? It is denoted by a 
number of expressions." 

Itis called Bhagavan, as it possesses the six qualities, j'iana, aisvarya, Sakti, 
bala, virya and tejas. Among them, jana is non-inert, knowable to the soul, 
eternal, capable of grasping every thing and itis the foremost among the six 
qualities. It is the natural (own) form of Brahman.” Power is called sakti 
which is the source (cause) of the world.!! Sovereignty (azsvarya) is agency 
which is supplemental by independences that is there is nothing to prevent 
this (agency) from functioning." Strength (bala) is a quality which is marked 
by the absence of exertion (or strain) while ever engaged in the work of 
creation of the world." Virility (virya) is that which does not undergo any 
change while it is the material cause of the universe. It is marked by not 
failing to do the work. It is called by another name Acyutattva. “ Lustre (tejas) 


7. Vide: IMAA Wi we MIATA | Ahs.2.22b 
Visnu is a Vedic God. The system Vaisnavism gets this name from this name of God 
who is the supreme being. Yet, Narayana is the most commonly used name for Visnu 
in this Agama. 

8. — Itisbereft of quality (nirguna) and it means that there is no quality of the material kind 
in Brahman. Vide: SWpParpresshy | Ahs. 2.24a. 

9. Ahs. 2.2640. enumerates several words denoting the Supreme Being and offers 
justification for using those names. Twenty-one names are enumerated here. Brah- 
man resides in all beings and hence is called Vasudeva. 

maafa ages: wentfda: | 
It is Acyuta, as it is not of the nature of undergoing transformation (or modification) 
and is not pervaded by any thing. Vide: siférráca recreare durer: | Ibid. 33a. 
Itis huge and goes on increasing and hence is called Brahman, Vide: 3ean serere 
sréfa JRT | Ibid. 37a 

10. Vide: are mafa fared wafer | 

IA mm Tei wg: werd PHT: | 
PAST sees Tos: UTA | Ahs. 2.56, 57a 
1l. Vide: mapa a: a vaa: affim | Ibid. 2. 57b; 
12. Vide: aged TW aq Tea afer i 
Rad m aq Wad prendak: i Ibid. 2.58 
13. Vide: THCY BW TI Asal pai HTT | 
wei Ara Toren ferit pofi: 1l Ibid. 2.59 
14. Vide: — wedheprasfa faak fe a: | 
ard aT Trete erga i Ibid. 2.60 
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is the quality which does not require another's help for its functioning.” 
Jnana has all the five qualities enumerated above. 

Brahman is said to have the six qualities as its body.’ A question may be 
raised here. The six qualities are stated to be Brahman itself. How can the 
qualities be Brahman?" This is answered by showing that the six qualities are 
essentially one.'? They are outstanding among other qualities. 

Brahman is stated in the Upanisads as limitless (anantam) in the sense 
that it has no limit based on space, time and objects.” This gets apt 
illustrations stated in the following manner. The soul of all is of supreme 
status as it beholds all through perception. It is neither in the front nor 
behind, neither above nor on both sides. Neither it is spotted with different 
colours or brown, neither reddish nor reddish brown. It is not deep brown 
nor nakula” nor dark or red. Neither is it long or short, or gross or atomic 
in size. It is not vtta?! nor turned away from a point. It is not dependent on 
anything nor not dependent upon anything. Neither is it existing nor not 
existing nor is it treated as that. ? Itis not cool nor hot neither hot or cold.” 
It is not grief or happiness nor griefless* or not pleasurable” and without 


15. Vide: PERTTI A Tq ANNITA | Ibid. 2.60a 


All these are treated in a similar manner in LT. 2.26-35b 
16. Vide: wraTeafsmé «4 Ahs. 6.25a. 


"sra poafauet fei wt sms TOL LT. 112a 
qapa adafa AAT AT] | Pad. S. I. 6.352; 


17. Vide: TAA AA rp AASHTO | Ahs. 2.53b. 
"raped A Ta A MTA wt | Ibid. 3.41a 


18. Vide: AQUA AEN: WIAA | Br. Sù 2.3.29 

19. Vide: TTA ATTA Va Brh. up. 2.4.2. 

20. Nakula: Mongoose, the colour meant is perhapes dust-brown. 

21. WVmta: round or circular 

22. Tadbhdavarcitdya: tat = bhava = existence or condition arcta : worship or treated; that 
is itis not treated to be in the condition of that (object) 

23. Anusnasita: neither hot nor cold; lukewarm does not bring out the full sense of this 
word. 

24. Nirduhkham: without pain. this is not pleasure, for pleasure is not the opposite of pain. 

25. Sukham: means pleasure, here, what is meant is that it is berefs of pain. 
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scars. It is not the root nor its middle, O sage, or the end of anything. It is not 
laid down or seated, nor stop or moves (about). Itis free from all pairs” and 
is bereft of all conditions.” It is the aggregate of the six qualities, is the 
Supreme Brahman and is the cause for all causes. The temporal and spatial 
limitations are denied for the Brahman. Neither the colours, nor size, or 
kinds of touch, sources and various situations like motion and others are 
attributable to Brahman. 

It has contact with the qualities that are not of the material kind, and 
is the seat of those qualities. It is the other (farther) shore of the sea of 
worldly life. It is stainless and spotless. It is full? as it is delimited in its form 
by space and time. It is full, everrising," pervading and free from what is to 
be given up and whatis to be taken up.” It is fully indeterminable as like this 
or this much. Itis single, characterised by a pleasurable experience free from 
pain and limitless. It is Supreme Brahman, having no beginning and no end 
and is Narayana who is not pernicious. It dwells in all beings and pervades 
everything. It is irreproachable and not falsifiable and is comparable to the 
waveless ocean.” 

Brahman which is described as sadguna is also said to have sadguna as its 
body. Does it have a body, and one apart from sadguna? In answer to this, the 
Jayakhyasamhita gives an elaborate explanation? for depicting brahman as 
having eyes, feet and others in all directions and declares that it is formless 
and is known to be so through experience.” It is like the experience of 
sweetness which is present in the sugarcane.” It is not possible to speak of 
this without personal experience. Similarly, Narayana is the imperishable 
Paramatman present in one’s own body. There is nothing comparable to it. 


26. Dvandva. pair of opposites; like cold and hot and pleasure and pain. 

27. Upadhi: condition, that is, an adventitious adjunct. This is an obstacle to free working; 
Brahman is not subject to any condition. 

28. Prākrta gunas are those which are formed through sattva, rajas and tamas of matter 
(Prakrti). 

29. Pürna; full, wanting in nothing to make it completed or perfect. 

30.  Nityodita: ever-rising in the sense that it cannot be prevented from manifesting itself. 

31. Upddeya: fit to be taken, that is, itis in the state where nothing is to be taken up as good. 

32. Ahs. 2.22-26a 

33. JS. 4.73-102a 


34. aad Ua Beet UNNTA | Ibid. 4.102b 
35. Vide: Wrerfirqeiesi mA | Ibid. 4.104a 
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It cannot be visualised with the aid of perception. There is no unit of 
measurement to gauge it nor does it have a form. It is then described how 
it represents itself in the atoms and huge objects, in the elements in 
luminaries.”° 

However, Narayana is described as the abode of Sri (Srinivasa), having 
a crown, the mark of Srivatsa in the chest and adorned with the gem 
Kaustubha. This (JS 4.126) may seem to contradict the sense of the passages 
preceding it and those following. Really, there is no contradiction, for these 
features particularly, the presence of Sri and Srivatsa with Him, which are 
the characterstic marks of Visnu, are stated here. They could not be 
identified in the formless Narayana. These are therefore to be taken as 
knowable to a yogin." 

There are three forms of Brahman, namely gross, subtle and transcen- 
dental. Creation, maintenance and dissolution are done with the grossform. 
The subtle form is used for staying in the hearts of living beings. The world 
is classified with the transcendental form which is pure, all pervasive and of 
the form of bliss.?? 

In another context, the Jayakhyasamhita describes the Supreme Being as 
Narayana, who is Lotus-eyed, and holding the conch and discus. His body is 
marked by Srivatsa."? The explanation given for the previous statement 
holds good here also. 

Among the other early texts of the Paficaratra, the Laksmitantra depicts 
Brahman as Vasudeva, Visnu and Narayana having an omnipresent form.” 
The description is more or less similar to that found in the Jayakhyasamhita. 
It is the brilliant sadguna." There is no reference to the body of God. An 
almost identical description is contained in the Sdttvatasamhita.” The 
Pauskarasamhità mentions Acyuta (God) as having a body of sadguna. It adds 
that this body is beyond the well-known physical organism called body. 


36. /$4.107-117 


37. Ibid. 4.126 
38. Ibid. 4.23-26a 
39. Ibid. 1.23 

40. LT.2.5-lla; 
4l. Ibid. 2.10a 
42. SS. 1.25. 


Here sádgunya, means the aggregate of the six qualities. These are the prominent 
qualities, among others which are enumerated in brief (not fully, as it is impossible) 
by Ràmànuja in the introductory passage of the Bhagavadgitabhasya. 
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The Padmasamhita which is held to have inherited the tradition of the 
Jayakhya, represents the first (or earliest) form of God as Vasudeva, having 
no beginning and no end, as Acyuta with no increase or loss, eternal, 
peerless and as comparable to pure crystal, having two hands and one face. 
He has the marks (characterised by) of discus and other weapons, having 
Srivatsa and Kaustubha in the chest, Vanamala shining in the chest, with the 
crown, garland, armlet, bangles and others, wearing yellow garment.” Here 
there is mention of the Supreme Soul as having a physical body. This 
contradicts the description found in the Jayakhyasamhita. 

This is perhaps because the worship of the idol in the temple was 
becoming popular by the period when the Padmasamhita was compiled. 


43. Pad. S. 1. 1.6b-12 


XI. Sakti 


The word sakti means power, ability, capability, capacity and others. The 
Pancarátra system is held to admit this as a Goddess. However, the texts, 
which are not of the Paricaratra kind but which make mention of the system 
as Paficaratra and those who adopt it as Panicaratrikas, do not refer to Sakti 
at all as an important deity playing significant role. Bana, the author of the 
Harsacarita, does not associate this with the Pancaratrikas who are men- 
tioned to be in the gathering in the hermitage of the Buddhist monk 
Divakaramisra. The commentators Samkara, Ramanuja and Màdhva do not 
take note of this while treating the validity of the Pancaràtra in the 
Utpattyasambhavadhikarana. Jayantabhatta discusses the validity of the 
Paficaratra in his Nyáyamarjari and Agamadambara and does not refer to 
Sakti as a factor relating to the Pāñcarātra doctrine. Cakradhara, who 
commented on the Nyayamanjani, is silent about this. Yamunacarya does not 
make a reference to this in his Agamapramanya while vindicating Paücarátra 
validity. Vedantadesika, a staunch supporter of the Pancaratra system, makes 
no mention of this in his Paricaratraraksà. However, the Laksgmitantra and the 
Ahirbudhnyasamhità, which admit Sakti as a deity, are cited as authorities by 
VedantadeSika. It may be that from the time of Yamunacarya, the doctrine 
of Sakti could have been part of the Paficaratra tradition but ignored by 
Yamunacarya and others. It is also possible that the Ekantidharma, which 
was preached from time to time by Phenapa and others continued un- 
changed for a long time, even after the Paficaratra system became evolved 
at the end of the Dvaparayuga. In course of time, the Sakta element, as 
preached by the Tantric writers, had a deep influence on the Paficaratra. 
The Paficaratra system is acceptable as a Vaisnava Agama, even without the 
admission of Sakti. It is to be noted here that the derogatory remarks of the 
Vaikhanasa against the Pancaratra do not include the admission of Sakti as 
a charge against the Pancaratra. 

The Pafcaratra identifies Sakti with Sri, the consort of Visnu. Her friends 
attending on her are Kirti, Jaya and Maya. These are admitted in all texts of 
this system. 
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The Sdattvatasamhita’ mentions Sri and Pusti as the consorts of Visnu, 
without referring to Sakti becoming identical with Sri. Laksmi represents 
the power of enjoyer, and Pusti is called agent. These two are Saktis 
imperishable and have risen along with God.” Here the two consorts are 
identified with Sakti. Narayana is the name of Sakti identical with Sri 
mentioned here as Paramesvari.) Bhagavan enumerates the names of Sakti’ 
as Laksmi, awarding all prosperity, Pusti offering fruitions of all kinds, Kanti, 
Prabha, Matih, Sakti, Kriya, Iccha, Mahimonnati, Svadha, Vidya, Anima, 
Maya, Marti, Hrih, Srih, Kala, Dyutih, Nisthà, Rjvi, Rucih, Cesta, Sobha, 
Suddhih, Vibhütih, Vrttih, Vyaptih, Gatih, Suptih, Bhaga, Vagisvari, Rati, 
Siddhi, Nati, Pluti, Kridà, Sampat, Kirti, Sikha, Mati, Gayatri, Maryada, Srsti, 
Acyutà is mentioned as great Sakti.” Here all these could be considered as 
powers and not as deities having the status of consorts of Visnu, through Sri 
(Laksmi) and Pusti are deities. As a deity, Sakti is stated to have a mantra. 
There is no mention of Sakti in the Jayakhyasamhita, while stating the 
mantras of Laksmi, Kirti, Jaya and Maya which are said to rest in Visnu with 
cheir powers. The method ofacquiring the mantras of Laksmi, Kirti, Jayaand 
Maya is dealt with in the Jayakhyasamhita,’ in an elaborate manner; but the 
word Sakti is not used anywhere. However, the editor of this text has given 
the title Saktimantrasadhana to this treatment. It is worth noting that Sakti is 
nowhere mentioned here. 

The Isvarasamhita mentions three consorts of Visnu, Sri, Bhü and 
Viralaksmi but they are not stated to be Saktis.° The Paramesvara and 
Padmasamhitas do not seem to treat Sakti as identical with Laksmi but only 


l. Vide: WaT Tad a die STAT i 
spy nere feta tfia i1 SS. 6.12.207 


Pusti which means nourishment, must have become identified with Bhüdevi in later 
texts. 


2. Breads qua AARAA | 
afad we qa wfaefguugm i! Ibid. 13.50 


3. Vide: wiferahtranren a vai: WHat | Paus. S. 10.21a 
4. Ibid. S. 21.2-5a 

5. Ibid. 22.65b 

6. Ibid. 27.304a 

7. JS. 27,11-150 

8. 1$7.610 
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as power. The Parameshwara-samhità also enumerates the powers as five in 
number: namely Jyestha, Vidya, Kanti, Santi and Sraddha’ and not as deities. 

The Ahirbudhnyasamhità and Laksmitantra treat Sakti as deities. Sakti of 
Parabrahman is like moonlight for the moon. It does all the works for God. 
It has independence, rising and disappearing." It is called by several names 
such as Pürnà, Laksmi, Sri, Padma, Kamala, Visnugakti, Gauri, Gayatri, 
Prakrti, Mata, Tara, Santa, Sarasvati and others.!! They are more than 
twenty-five in number. Laksmi is so called as she is noticed as world. She is 
Sri as she assumes the state of being related to Visnu. Being Visnu's skill, she 
is Visnusakti. She is Gauri, as she is the abode of pure sattva. Protecting all 
those who sing (her name), she is Gayatri. She is Tara as she enables the 
selves to cross over worldly existence." She is distinct from Brahman who 
owns her. The relation between Sakti and God is Being and Becoming 
( bhavodbhavatmaka). On account of this relation, the two are stated as one 
tattva.'” She who is independent by her nature, is the consort of Visnu."* This 
Sakti is two fold with the names Kriya and Bhüti. The latter is of three kinds 
namely unmanifest, time and souls,” Kriyà means opening (becoming 
active) the eyes as it were. This makes Bhütisakti become active, Kriyasakti 
is Sudarsana, Visnu's discus.'* 

A similar treatment is given to Sakti in the Laksmitantra which has more 
of Sakta element. Sakti is always with Visnu. She is Narayan Sakti which is 


9. Param. S. 2.36a 
10. Ahs. 3.4b-6. 
11. Ibid. 3.7-21 


12. men aa x cesta farsa | 
aai Aoa ma m AfA FTTR | Ahs. 3.9 
fron: aea faofa: wia | Ibid. 3.11a 
yeaa AA wast ma: Wah ! Ibid. 3.13b. 
maitaria (aN SAAT | 

13. Vide: Taare manfa | Ibid. 3.26a 

14. Sareea SSI | Ibid. 
farepacfhrmg | Ibid. 3.26b 

15. Vide: mettre: wp: u fee raha | 

frafaqates fa: oa fren var | 


aaka MAT AM SI WHAT | Ahs. 3.28. 
16. Vide: WSS Yess AH aed: BATH: | Ibid. 3.39a 
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marked by the desire of God to create.” The relation between God and Sakti 
is one of I-entity and I-hood.'^ The relationship between God and Sakti is 
one of identity." 

Sakti has all the six attributes which Brahman has.” Every manifestation 
of God is Sakti's manifestation. Sakti is God's supreme will and she acts 
under His guidance. She has no separate existence from God, yet has her 
own identity.?! 

The Ahirbudhnyasamhita and Laksmitantra have made a unique contribu- 
tion in explaining the significance of the name Sri. 

Vide: sorta fafarer Star Aofa a prin | 

siad afafa sd aw wen i! Ahs. 51.60b-61a; 

She destroys all defects which arise as a result of the deeds done before. 
She mitigates or softens the world of mortals with her sympathetic attitude 
and affetion. She is always resorted to by all. She occupies the Supreme 
position. 

The Laksmitantra offers a slightly different explanation, Vide: 

spore wer ara spenfa gf uem 11 
sponta a Àf aol af man | 
Wh a eu TEA fen qt: | LT. 50.79b-80 

I listen to the lamenting words of people who are devoted to me. I destroy 
the bad deeds (with their effects, of good people). I envelop the universe 
with my qualities. I am the refuge for all times. I am the body of Hari. Gods 
approach to have their desires fulfilled with faith in me. 

Vedantadesika™ observes that the name Sri is derived in six ways in the 
‘Bhagavacchastra’, that is Pancaratra. The six forms which are derived are 
$riyate, Srayate, Srnoti, Sravayati, $rnàti and $rnati. All these but Srdvayati are 
stated in the Ahirbudhnyasamhita and Laksmitantra. The word Sravayati must 


17. Vide: qaem cat varenqarmaifatt i 

ae ARTE vifa: egens TA ii Ibid. 2.11b, 12a 
18. Ilentity: ahamartha; l-hood: ahanta. 
19. Vide: TATA ITA AAA | 

aare fats dai um eren urit: il LT. 2.17b-18a 


20. Vide: Weare ta dw faa JAA | Ahs. 6.25a 
Sri depends on God, is depended upon by others, softens and listens. Ibid. 21.8b. 


21. LT.15.9.10. 
22. Rahasyatrayasara Vol. III. p. 341. 
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mean that Sri as an intermediary between the soul and God, makes God 
listen to her recommendation on behalf of the soul for receiving God's 
grace. 

From this we get the place given to Sri (or Sakti), who is not referred in 
such contexts as Sakti in the Vaisnava system. Yamunacarya speaks highly of 
Sri’s greatness in his Catusśloka while Ahirbudhnya is the narrator of Sri’s 
glory in the Ahirbudhnyasamhita, the listener being Narada, Śrī is the narrator 
in the Laksmitanira, the listener being Indra. 


23. Vide: FAA eurn: maA: ware eme 


Afia a ATA afiafi s: Fj cai qu u 
Your consort is Purusottama, the Lord of serpents (Adisesa) is the bed and seat, the 
Lord of birds (Garuda) who is of the nature of the Vedas, is your vehicle. Maya is your 
veil which deludes (people). The host of Gods Brahma, Siva and others along with 
their consorts are Your servants and maid servants. O Goddess, the sages have named 
You as Sri, What more can we speak of you? 


XII. Cosmology - I 


Cosmology is the study of the ordered Universe. How did this order set in? 
What was the condition of the universe before this order came into being? 
In answer to this, the information contained in the Sattvata, Laksmitantra, 
Ahirbudhnyasamhita and Jayakhya is useful to understand what kind of 
solution is to be offered to the question stated above. The Paramasamhitaand 
Paramdgamacidamani contain brief accounts of these. 

Brahman is described in the Upanisads as partless, free from activity and 
tranquil.’ It willed to become many.” Though unborn, it is born as many.” In 
the context of creation, it will be wrong to admit that It loses its partlessness 
and becomes active. There must be disturbance for it then. These may be 
explained by the Vedantins. This becomes possible because of Brahman’s 
omnipotence. The Brahmasütras raise these objections* in 2.1.8 & 21 and 
they answer these in sütras 2.1.9. and 2.1.22. Yet, an answer could be given 
without flouting the meaning of the passages cited under footnotes, 1, 2 & 
3. The Pāñcarātrāgama brings in Sakti as having this agency under the 
willingness of Brahman and in the Laksmitantrain particular, it is Laksmi, in 
the form of Sakti that becomes the agent of creation. The macrocosmic and 
micro-cosmic aspects of creation are to be found in Sri, that is she extends 
herself in creating the universe and reposes in its original stage of lying 
dormantin Narayana.°She is Being and God is Becoming ( bhavat bhavatmaka) 
and she is I-entity and He is I-hood (ahamartha-ahanta). Identity is the 


faepe afin MAA | Sv. up. 6.19 
WE TA WHAT | Ch. Up. 6.2.3. 
eremum age fanaa | TA. 3.13.1. 
A TEA RTAAHA | Br. Su. 2.1.8. 
panem foaroan: | Ibid.2.1.21 
5. AJETA | Ibid. 2.1.9 
afak g Afama | Ibid. 2.1.22. 
6 He Ae vifa: GANAN Aer | 
HE ATT ife: FTAA f& A i! LT. 2.22a.23a 
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relation’ between her and God. She is the action (vyapara) of God. What she 
does is attributed to Him." The two are different and also non-different and 
so it is said that they two are one entity? It is thus evident that Sri (Sakti) is 
active while brahman is passive witness. 

The Ahirbudhnyasamhità tells that Sakti is of two kinds, Kriya and Bhiati. 
The latter is of three kinds, Unmanifest (matter, Prakrti), Kala and soul.’° 
Kriyasakti activates Bhütisakti. Kriyasakti opens the eyes which is said to be 
Visnu’s will and is Laksmi,! the life of Visnu. Itis Sudargana when it becomes 
active. Pure, mixed and impure are the three kinds of creation. The first kind 
has the rise of sadgunain three pairs, from which Samkarsana, Pradyumna 
and Aniruddha arise. 

The pure creation is now taken up for treatment. 

Brahman possesses many qualities which are countless and is free from 
those which are to be abandoned." Therefore the qualities are limited to six 
namely, jrdna (knowledge or omniscience), aisvarya (sovereignty), Sakti 
(power or force), bala (potentiality or omnipotence), virya (virility) and tejas 
(power). The five qualities Sakti and others are the qualities of jana.’ 
Creation begins when Sakti opens the eyes and these qualities emerge to 
become active. Brahman divides itself into four deities (Vyuha). The four 
emanations are Vasudeva, Samkarsana, Pradyumna and Aniruddha. 


7. ered fate dard wm NIPAA: Ibid.2.18a 
8. eR Wu men WI: | 
WA má fe aq mdi d4 qepaqen II Ibid.6b-7a 
9, Matai arated g fear craft 1 Ibid.15, 10b 
Cf. arafa fer wert: GATE: ! 
w Aa a mAg afama: i 
TASS maA 1 Ahs. 3.25, 26a 
The two become Brahmadvaita. 
Vide: Tyran Med qqent | LT. 2.11a 
10. Ahs. 3.28a 
1l. Ibid. 5.6a-7b. 
12. Cf. Ahs. 2.22-26a for a description of Brahman 
13. Some scholars describe tejas as the power to subjugate, 
Vide: wufiraaraezd tat: faq TANA | LT. 2.346 


Others treat tejas as included within aisvarya. Ibid. 35a. Viryais treated as included in 
aisvarya. Ibid. 33a. Thus there are only four qualities according to others. 
14. Ahs.2.61b 
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The four emanations have all these six qualities and are thus equal in 
status. Yet, they have some work to do for humanity. Samkarsana has jnadna 
and bala in preponderance. He makes Ekantikadharma!? known well as a 
means of reaching God, and destroys the world. With azsvarya and virya 
dominant in him, Pradyumna effects the practise of the Sastra (Pàficarátra) 
and in fact preserves the created world. Aniruddha has much of śakti and 
tejas and awards the fruits of the actions of the souls and is in charge of 
creation of the universe.'? Elsewhere the same text, Samkarsana is said to 
maintain the universe." Schrader notes that Aniruddha is the controller of 
preservation and Pradyumna of creation.” 

Samkarsana is stated to have risen from Vasudeva, Pradyumna from 
Samkarsana and Aniruddha from Pradyumna.? The four Vyüha deities are 
said to constitute an aggregate called Caturatmya. Vasudeva here is known 
as Vyuha-Vasudeva. He is said to have sprung from the prime Vasudeva 
called Para Vasudeva. Samkarsana, Pradyumna and Aniruddha are held to 
represent the soul, intellect and ego. 

The Padmasamhita offers a different account. It admits two Vasudevas, 
Süksma and Sthüla. The subtle (Süksma) Vasudeva is of dark complexion 
and is two armed, the gross Vasudeva with four hands. Narayana arose from 
Süksma Vasudeva Vyuha Vasudeva emerged from the Sthula Vasudeva.” 

Leaving aside, Vyuha Vasudeva, some scholars talk of three Vyuhas 
(vyuhatraya) , since Vyuha Vasudeva is not affected by time.” 

The Jayakhyasamhita gives a different account of the Vyuha theory. Acyuta 
arises from Vasudeva, Satya from Acyuta, Purusa and Ananta from Satya.” 
This must be an older theory of Vyuha which in a way is not completely 


15. The word aikantikadharma used here is suggestive that the Paficaratra inherits the 
Ekantidharma which Phenapa preached. In this respect, the Paficaratra is not 
different from Vaikhanasa. 

16. LT. 4.19 

17. Ibid. 4.14. 

18. Schrader: Introduction to Paficaratra, p. 38 


19. Heo arqeany TAN wea: i 
Were regis Wd ud ag m: 1 Pad. $.11.2.18. 


20. LT.6.19b, 13; cf. Mbh Santi 348.39.40. 
21. Pad.S.1.1.8, 13, 17-18. 

22. Ahs. 53.11b-12; cf. LT. 6.12 

23. J]$.4.4-7 
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different from that of the Vaikhanasa. Purusa, Satya, Acyuta and Aniruddha 
are the four deities. Including Visnu, that is, Adimürti, it can be said that the 
Vaikhanasas admit five deities such that they have Paricavyüha. However, the 
Jayakhyamentions Vasudeva, Aniruddha, Pradyumna, Acyuta and Samkarsana 
while dealing with the annual ceremonies for the departed soul. The 
deities from Satya to Aniruddha are treated to be the masters of the 
elements.” God is said to be gross, subtle and transcendental in form. 
Brahman creates, protects and withdraws the world with the gross form. He 
remains in the heart of the beings with His subtle form and shows favour to 
the devotees with the transcendental blissful form.?? 

There is an earlier concept of Vyüha which consisted of Nara, Narayana, 
Hari and Krsna. This was replaced by a new concept of Vyuha which was 
introduced at the end of Dvaparayuga. Visnu was born in the family of 
Sattvatas and preached Pàficarátra for the well-being of the world.” It 
appears from this that the name Paficaratra was given to the Ekdntidharma 
when Krsna preached the doctrines. This is like the Ekantidharma which was 
followed by the followers of Vikhanas and appears to have got the name 
Vaikhànasaafter the system known as Paficaratra came into being. Samkarsana 
was Balarama, Pradyumna was the son of Krsna and Rukmini and Aniruddha 
the son of Pradyumna. All these belonged to the family of the Sattvatas. 
Hence the system of Páricarátra which was followed by the Paricaratrikas,”* 
became known also Sattvata and one of the Ratnatraya works and perhaps 
the earliest one is known as Sattvatasamhita. 

Each of the Vyuha Gods has a corporeal form. The idolised forms have 
a purpose to fulfil by showering their favours on the people. Therefore an 
idolis required for worship.” Worship is of three kinds, namely through the 


24. Ibid. 23.124-135, 139; cf. Ibid. 2.15b-16a 
95. Ibid. 10.22a 

96. Ibid. 4.21b-25a 

27. SKS. Indra - 3.79-80 

98. Mbh. Santi - 11.334-51 


29. sre iaaea gaea: | 
Sra: Greenest waar UASA: I1 Visnu S. 4.49 
CF. fitta Pasa arp q qr i 
arate yas Agaa: i 
Sid: quse qur mega quern i Param. S. 3.5, 6a 
Cf. fei fare war wae Ha q a ! Paus. S. 365.4142 
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mind, homa and idol. He is tranquil and has the nature of pure conscious- 
ness. He takes then a body which is peerless and He is impelled by a desire 
to show favours to His devotees. He takes a body, though he is formless.” It 
is thus clear that God is desirous of doing good to His devotees. This is the 
main reason for the descents (avatara). He takes in the Vyuha or Vibhava 
form. That the Vyüha deities have a form is clear from their icons in the 
temples particularly of the Vaikhanasa kind such as Tirumaliruiücolai in 
Triplicane (Chennai) and others. The idol of the deity at Tirumaliruücolai 
holds a mace in the left hand which indicates that the temple is governed by 
the Pāñcarātra kind. The Paripātal Tamil classic, speaks of Krsna and 
Balaramaas the deities in this temple. Balarama or Samkarsana is nota Vyuha 
kind. Perhaps, this temple could have been governed by the rules of the 
Pancaratragama. Later, it must have changed into the Vaikhanasa kind. 
The Paficaratra texts give a glorious description of the VyuAa deities, 
their consorts, ornaments and others. Vyüha Vàsudeva is white as snow or 
jasmine flower or moon. He wears a yellow garment. His banner has 
Garuda's figure. Samkarsana is red in complexion and wears a yellow 
garment and his emblem is palm tree. Pradyumna is like the glowing fire- 
flies assembled at night in the rainy season, wears red silk and has fish in the 
banner. Aniruddhais like a mound of collyrium and wears a yellow cloth. He 
is deer-bannered. Laksmi, Kirti, Jaya and Maya are the consorts of Vasudeva, 
Samkarsana, Pradyumna and Aniruddha respectively. While the Visnw, 
Laksmitantra, Visvaksenasamhità and others mention the mace as held by 


30. Vide: "adt sagen a quera a fiut i 


Beara Tac, He EEA, i 
ays: faaora sfa ada q i 


en trad afat gA uf: i 
aea armis gon faira | Bhrgu, Kriyadhikara 
81. manifan AAA | 
aAA aga gri addi Ta: 11 SS. 2.69b-70a 
Cf. Ramanuja interprets the word paritrāņāyain the Bh. G. 4.8. in the following words: 
minam ARa: a eA Aart: a ARA 
manaa ARA qui aa | 
These linesin the Ramànuja's Gitabhásyaexplains the sense ofthe word Sarenet 
32. See Paripatal. 3.81.12. 
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Vasudeva in the front left hand, others like the Markandeyasamhita men- 
tions that the lotus is held in the main right hand. Isvarasamhitàrefers to the 
main right hand as offering protection to the devotees.” 

The aggregate of the four vyuha -deities is to be meditated upon. There 
is however a distinct manner of worshipping each one of them. There are 
four levels of consciousness with the names jagratwaking state, suapna dream 
state, susupti deep sleep and turiya transcendental.” This cáturátmya is 
intended to be worshipped. Aniruddha, Pradyumna, Samkarsana and 
Vasudeva are the presiding deities over these four stages, especially those 
stated in the Mandükyopanisad."? The Sattvatasamhità describes them in 
brief. The first caturatmya is that which is pure knowledge. Its complexion is 
like that of thousand fires, suns and moons. Itis marked by its being the place 
of bliss. The second is that which is the seed (or sources) of all deeds and is 
the place for divisions. It is eternal, having a permanent form, having a lustre 
like that of the sun, which is divided into white and other colours extending 
upwards and downwards. It awards the fruits of enjoying solitariness (katvalya) 
and destroys the source of worldly life. The third caturatmya is beautiful like 
a mass of nectar. It causes maintenance, production and merging. It 
possesses all the instruments that are needed. It keeps its nature under 
control, rises and sets. The fourth cdturatmyais that under whose command, 
the universe stays on.” 

The Laksmitantra treats the second, designating it as Sausupta, deep 
sleep.” It mentions the three kinds of caturatmya, leaving the transcendental 
one. However, it is separately mentioned that the first state of caturatmya is 
transcendental. It is undisturbed, pure existence." Others are duly de- 
scribed.” 


33. For details, see LT.10.27-28. The description contained in SS.5.9-18 is almost similar 
to that in LT. 

34. For further details, refer to H.D. Smith; Vaisnava Iconography. The four vyzha modes 
described: pp. 115-122. A different description of the weapons in the hands of the 
vyüha deities is given in Paus. S. 36.145b-146. 

35. These are stated to be Visva, Taijasa, Prajna and Turya in the Màndükyopanisad. 

36. LT.26.32. 

37. SS. 6.82-87a; These are respectively transcendental, deep sleep, dream state and 
waking state. 

38. As this is called Sausupta, (LT.10.21), this must be that of the third kind. 

39. LT.2.43. 

40. LT.10.22-42a 
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The Ahirbudhnyasamhità states that there is a (another) caturatmya called 
Caturbrahma made up of the letters ha, sa, sa and Sa. It is called by the name 
Panicabrahma with ksa added to it.” 

Does the statement made about Pancabrahman suggest the possibility of 
the concept of Paficaratra? Or does it mean that the Vaikhanasa concept of 
five forms of Visnu, namely, Adimurti, Purusa, Satya, Acyuta and Aniruddha 
became reduced to four in the Parnicaratra with the names, Vasudeva, 
Samkarsana, Pradyumna and Aniruddha? It seems that the concept of 
Visakhayupa was evolved to fill the middle portion, when Vasudeva is held 
to occupy facing the east, Samkarsana facing South, Pradyumna facing West 
and Aniruddha facing North.” 

The early texts like the Jayakhyasamhita, Ahirbudhnyasamhita and 
Laksmitantra do not describe the vibhava. 

Visakhayüpa is a lustrous column in Sri Vaikuntha. It has four faces each 
one turning to one direction. Each face hasfour sectionsallotted to each one 
of the Vyuha deities. This is indicative of the uninterrupted continuity of 
Vyuha through the four states of consciousness namely Vasudeva in control 
of turtyawhich is not discernible. Samkarsana of susuptiwhere consciousness 
is present in a faint form, Pradyumna of svapna where consciousness is 
present in a subtle form and Aniruddha of jagrat with consciousness 
conveyed in a visible form. Vasudeva is prominent in the East, Samkarsana 
in the South, Pradyumna in the West and Aniruddha in the North. All the 
four gods are presentin each section. Vasudeva occupies the top, Samkarsana 
is placed below, Pradyumna next down and Aniruddhaat the bottom. When 
one deity is to be meditated upon in one state, all the other three are also 
presente there. Thus the caturatmya concept is present in the contemplation 
of each state of consciousness. They became more distinct with the distinct 
character of the main deity of the section. The entire column thus represents 
one single deity of the Pàáücaratra. 


4l. Ahs. 16.83b-84a. 
42. See LT. Translation by Sanjukta Gupta P. 59 fn. 


43. Vide: eger RAAT Weremeeqere | 


Premaqa vepres Fk: II LT. 11.11, 12 
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The Vyüha deities represent the branches of the Visakhayüpa.^ This 
column is also called by the name Brahmayüpa, since the deities are not 
different from Brahman.” The term Visakha when applied to a column, 
means branches of the tree or its ramification. Para Vasudeva becomes 
divided into four gods and thus is the justification for the name Visakhayüpa. 
God is identified with Visakhayüpa, as He rises alone controlling it.” It may 
be seen from this, that Viéakhayüpa is the source for the rise of Vyuhadeities. 

A particular aspect of the Vyüha theory is the nature of the activity of the 
deities who form into Vyuha. The activities of these deities are four, namely: 
calm (or inactive), active, spasmodically active and constantly active. They 
are called Santa, Udita, Santodita and Nityodita respectively. Para Vasudeva 
is in the inactive state, while the Vyuha deities are active. Vyüha Vasudeva is 
in the transcendental state. Samkarsana, Pradyumna and Aniruddha are in 
charge of the states of deep sleep, dream and waking. This is comparable to 
the four states stated in the Mandukya Upanisad. 

Vide: sata frat agafa faatamaia: i 

WTI AGATE | SATAN emETSR | 
aaf sraitfedaey: uere : | aAa art a fa fasta: | LT. Com. on 
2.51. 


Twelve gods also said to be forming part of Vyuha arise from the four 
Vyuhas. Ke$ava, Narayana and Madhava rise from Vyüha Vasudeva; Govinda, 
Visnu, Madhusüdana from Samkarsana; Trivikrama, Vàmana and Sridhara 
from Pradyumna, and Hrsikes$a, Padmanabha and Damodara from 
Aniruddha." Their consorts are Sri, Vagisvari, Kanti, Kriya, Santi, Vibhüti, 
Iccha, Priti, Rati, Maya, Dhi and Mahima. These are stated to be the Saktis 
of vowels. The weapons of these twelve Vyüha deities are described for 
each individual. ? The ten divine descents (avatara) are also described in 


44. wfeieafen we qenegfdvmareqsem | 
agafi vob wigvafa À sun t Ibid. 11.13 
45. $8.4.4.7 
46. fawmequ war vari fasiferqena i 
TAIT TSI wach us fü |! SS. 9.49b-50a 
47. Ahs. 5.4b-48a; LT. 11.29-30; 
48. LT. 20.35, 36 
49. Paus. S. 36.146-148 
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some texts as emanating from the Vyihas.™ It is worth noting that the 
Sattuvatasamhita describes descents of god as Vamana, Nrsimha and Krsna 
alone. 

There are deities who come under Vibhavaand are called as Pradurbhava, 
emanations. They are held to rise from Visakhayüpa. The Sattvatasamhita’! 
enumerates their names as follows: 

Padmanabha 
Dhruva 

Ananta 

Saktyatma 
Madhustdana 
Vidyadhideva 
Kapila 

Visvarupa 
Vihangama 

10. Krodatma 

11. Badavavaktra 

12. Dharma 

13. Vagisvara 

14. Deva Ekarnavasaya 
15. Kürma Pataladharaka 
16. Varaha 

17. Narasimha 

18. Amrtaharana 

19. Sripati Divyadeha 


O DON OR OO NO Or 


20. Kantatma 
21. Amrtadharaka 
22. Rahujit 


23. Kalanemighna 
24. Parijatahara mahan 
25. Lokanatha 


50. Matsya, Kürmaand Varahaare from Vasudeva; Nrsimha, Vamana, Rama (Jamadagnya) 
i.e. Paraéurama from Samkarsana; Raghava Rama and Balarama from Pradyumnaand 
Krsna and Kalki from Aniruddha: Péd. S. 1.2.31b-33a 

51. SS. 9.77-81, LT. 20.45-48 enumerates the names of their consorts. 

Pad. S. Kriya. Ch. 16-18 describes Narasimha's forms which are more than eight, 
Ràma's ten, with four hands holding conch and discus besides bow and arrow, Krsna 
with several forms in many postures holding weapons in the four hands. Nrsimha's 
descent is given in detail in SS. 12.73-81. IS. 4.62b-66,76b-81 and Sri Praína.S. 13.96- 
142. 
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26. Dattatreya Mahaprabhu 
27. Santatma 

28. Nyagrodhasayi Bhagavan 
29. Ekasrngatanu 

30. Deva Vamanadeha 

31. Sarvavyapi Trivikrama 


32. Nara 

33. Narayana 
34. Han 

35. Krsna 


36. Jvalat parasudhrk Rama 
37. Rama Dhanurdhara 
38. Vedavidbhagavan 

39. Kalkin 

40. Patalasayana Prabhu 

The words deva (14), divyadeha (19), mahan (24), mahaprabhu (27), 
bhagavan (28) deva (30) sarvavyapi (31) dhanurdhara (37) bhagavan (38) and 
prabhu (40) are adjectives glorifying the deities named along with them; 
divyadeha means having a divine body, sarvavyápi all pervading and 
dhanurdhara holding the bow. The word jvalatparasu (blazing axe) is an 
epithet for Para$uràma. 

These are described in the chapters 9 & 12. 

Padmanabhais described in the Sattvatasamhitach.9, 98-102 and Dhruva 
in the 103, 105. Vihangama is Hamsa described in 11-4043. Varaha is 
Yajnavaraha (11.45-47). Hayagriva is Vajivaktra described as Vidyadhideva 
(11.48-64). Kalanemighna (11.91-95a) is described as having killed Kalanemi. 
The rim of the wheel of time is verily the group of nescience." That is 
destroyed by Visnu and hence the name Kàlanemighna. God lies on the 
banyan tree (Nyagrodha) whose branch is the tree of Karma and is in the 
form of bondage through nescience. It bears the fruits of delusion. God lies 
there to do favour to people.” Ekasrngatanu refers to God in His descent as 


52. Vide: Hfaeren a a AfA: merced SAT | SS. 12.93b 


Kalanemi is the name of a demon killed by Krsna. 


53. Vide: "referent 5 aaa IIA IT: i 


STASI PIAS WY: | SS. 12.100-117. 
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fish when the world was inundated by the waters of the sea. King Satyavrata 
was in a fix. Visnu took the form of fish and its horn was tied to a boat which 
was occupied by the king and sages. Thus they were saved from flood.” 
Vedavid is described in the Sattvatasamhita’’ (12.152-156). Visnu's descent 
as Kalkin is described in 157.164 in ch. 12 of the same text. Patalasayana lies 
on Adisesa and holds the weapons like discus.9? 

The Jévarasamhita which inherits the tradition of the Sattvatasamhita, 
enumerates the names of these Pradurbhavas with a request unto them to 
help in providing the occasion of worship to the devotee with their grace." 
The deity Kàntátmáis also read as Santatma. The deity named Amrtadharaka 
is omitted. Santatma mentioned in the Sattvatasamhitais omitted here. The 
word deva before Ekarnavasaya, Pataladharaka, Jvalatparasu, Dhanurdhara 
for Rama and Bhagavan for Vedavid, are also found in the Sattavatasamhità 
and reproduced as they are. 

The Sattvatasamhità does not mention the number for these deities but 
the number comes to thirtynine by counting. Two deities are not included 
in the Isvarasamhita. 

The Laksmitantra states that these Pradurbhavas called Vibhava rise from 
Aniruddha." In this list,” Saktyatman is mentioned as Saktisa, Ekarnavasaya 
is mentioned as EkarnavantaSayi and Kürma as Kamathakrti. The adjectives, 
which occur in the list formed in the Sattvatasamhità are also available with 
the names of the deities in this text. 

The Ahirbudhnyasamhita™ contains the list of these deities, Ekarnavasaya 
is mentioned as Ekambhonidhisayi, Karma as Bhagavan Kamathesvara, 


54. Vide: Bhagavata-purana : 
"rsqeanregat Va Wee TETAS | 
Hye west TH Pawar: I Bhag. pp. 8. 24.44. 
Also cf. SS.12.131b-136 

55. Vedavid is Vyasa as described in the lines. 


AATA F | 


arqareat 
fang agui à Aare fresrerfa 11 SS. 12.55-56. 
56. $85.12.165-167. 
57. 18.10.33b-44. 
58. LT.4.29. 
59. Ibid. 11.19-25, another list is given in this same text in 20.37-43. 
60. Ahs. 5.50b-56. 
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Amrtaharana as Piyüsáharana and Sripatirdivyadeha as Sripatirbhagavàn- 
devah; the adjectives found in the Sdtvatasamhita along with the names are 
also used in this text with those names. 

Chapter 36 of the Pauskarasamhitd?! gives a description of the twelve 
deities beginning from KeSava, some of the divined descents, Madhukaitabha, 
Amrtaharana, Rahujit, Kalanemighna, Kalavaisvanara, Pathonivasin, 
Kapilaksa, Vidyamürti and Loke$vara. 

Linga is mentioned in the Sanatkumarasamhità as belonging to Visnu. 
The Vaisnava linga should be uniformly round.” There is a temple for Sri 
Venkatesvara at Mondipalaya 45 Km from Coimbatore in Tamilnadu. The 
place is also called Srinivasapuram, Melai Tirupati and Unjalvanam. Here 
Sri Venkatesvara is in the form of a linga. The worship in the temple is 
according to the Paficaratra system.” It is not known whether the linga is 
uniformly round. 

When the lingasare stated to be four in number, it must be admitted that 
all of them are not Sivalingas. When the form of the Visnulinga is said to be 
round, this must be taken as identical with Salagrama, but this could not be 
admitted, as few Salagramas are round in shape but many are oval-shaped, 
long and of different sizes. Though the Ratnatraya texts do not mention this, 
it may not be wrong to assume that the Visnulinga occupies a place between 
the yantra and idol in the process of development of having a concrete form 
of God. 

Further, there is a division of Brahman as niskala, sakalaniskala and 
sakala. Niskala means partless which indicates Brahman as being in its own 
position of pristine glory. Sakalaniskala means both partless and having 
parts, and sakala as having parts. Niskala is called Sadavisnu, sakalaniskala is 
Mahavisnu and sakalais Visnu. Among these Visnu and Mahavisnu are in the 
form of idols. An idol which is made but not used is Visnu. It is Mahavisnu 


61. Paus. S. 126-230. 
62. Vide: SKS. Brahma 6.50-52, Four kinds of lihgas are mentioned Vide: 


fag g Afad vlad mei aga F | 
doa a fred a agd afta i 
"peresei seq ei fr: eet q WEA i 
aang aagi a eer ada F ii 


63. See The Hindu dated 1st-November, 1996 for further information. 
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when it is installed. These two are to be honoured with deeds done to them. 
Sadavisnu has no form, the other two have forms.5* 

According to the Sanatkumarasamhita, the Supreme deity is Sadavisnu 
who is also known as Vasudeva from whom arose another Vasudeva with a 
definite form. He is called Mahavisnu, the creator, from whose mind there 
arose Sànti who produced a son called Samkarsana, the destroyer and also 
known as Samkara. Pradyumna, who is also called Brahma, arose from the 
leftside ofSamkarsana. Pradyumna created Sarasvati, the Goddess of speech 
from whom arose Aniruddha also called Purusottama. Rati arose from 
Aniruddha, who lying in the waters leta lotus emerge from his navel. An egg 
emerged from this lotus. Hiranyagarbha rose from this lotus and is identi- 
fied with Brahma, the four-faced deity. A Goddess with the name Samdhya 
arose from Brahma and Rudra was born of Samdhya. Satya is another name 
of Rudra. Marici, Atri, Angiras, Pulastya, Pulaha, Kratu and Vasistha and 
other progenitors (Prajapati) were also born of Samdhya. Daksa, one of the 
progenitors, had a mind-born daughter called Satya who produced a mind- 
born son called Acyuta. Acyuta is the same as Pradyumna, Acyuta arose from 
Aniruddha. From this account it is known that there are two sets of Vyühas, 
one representing the subtle stage and the other a gross one. The deities of 
the gross stage are responsible for creation.” 

The Visnusamhita mentions the three forms of Visnu as Prabhavisnu, 
Mahavisnu and Sadavisnu.™ Similarly, there are three forms of God as 
Atman, Antaratman and Paramatman.”” 

The Vaikhanasa Agama treats Brahman as having the name Visnu® 
Purusa forms a part of Visnu, Satya that of Mahavisnu, Acyuta that of 
Sadavisnu and Aniruddha that of Vyapin, all-pervasive God.” Visnu is the 
name of the ultimate Reality according to the Vaikhanasa and Narayana 
expresses that in the Pàáncaratra. This name also occurs as Sadavisnu in the 
texts of both the Agamas. Perhaps, these names occured in the Ekantidharma 
which both the Agamas followed, and Vaikhanasa in particular. 


64. SKS. Brahma 6.138, 140. JS has sakti and this kala forms JS. 2-28b. 
65. SKS. Indra 6.1-10; 18-28 

66. Visnu S. 3.43b 

67. Ibid 3.43a 

68. JK p.52 

69. Ibid pp. 509-10 


XIII. Cosmology - II 


Pure creation has been described in the previous chapter. Mixed (misra) 
creation is treated in this chapter. The /ayakhyasamhità treats the matter 
under this head giving the name Brahma's creation.! The nature of treat- 
ment is similar to that found in the Puranas. 

A golden stalk arose from Visnu's navel. The four faced Brahma was 
created there by Visnu. Brahma became fully conversant with the Vedas and 
Vedangas and became endowed with the eight qualities" and the power to 
create. He became proud with the quality of rajas and therefore lost the 
power to maintain the world. Two demons who became powerful, stole away 
the Vedas. Visnu restored them to Brahma, at the latter's request and 
Brahma was able to keep the Vedas intact with him.’ Rudra arose from the 
forehead of Brahma.’ Marici, Atri, Angiras, Pulastya, Pulaha; Kratu and 
Vasistha were the mind-born sons of Brahma and they carried on the work 
of creation assigned to them by Brahma.” According to another version, 
Aniruddha created at first water which was in fact matter changed into that. 
Lord Aniruddha laid Himself there. A lotus called Mahat arose from His 
navel. He created a cosmic egg of golden hue. Hiranyagarbha arose from it. 
Samdhya a Goddess arose from the left side of His body from whom Rüdra 
was produced, who was also called as Satyà. Marici, and other sages arose 
from Samdhya,° as the brothers of Satya. Brahma is identified with 
Hiranyagarbha and Virat with four hands. Virat was born of the golden egg’ 
and is held as the cosmic person containing the jiva. 


|l JS. Ch.2. 

2. Anima, Mahima, Laghima, Garima, Prapti, Prakamya, Isitva and VaSitva are the eight 
qualities. 

See under 469 

Pad. S. 1.2.11 

Ibid. 3.14b-15 

SKS. Indra. 6.17-25 

LT. 5.82 
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There is no mention in the Sanatkumarasamhità of the appearance of 
Visnu from the pillar,'though Hiranyakasipu met with death at the hands of 
Narasimha. The Gods approached Samkarsana who took the form of 
tortoise and offered them nectar.? Visvaksena descended as Garuda and 
became the vehicle of Visnu.' The Vedas, which were lost, were restored to 
Brahma by Hayagriva who was the mind-born son of Pradyumna.!! When all 
knowledge was lost, the gods approached Samkarsana for help, created 
Kapila who preached the doctrines of Samkhya.”” Samkarsana descended as 
the son of Jamadagni.'* Rama created a separate heaven to accommodate 
the people of Ayodhya.!* Krsna taught the Paricaratra system.” 

The impure creation starts with the evolution of primordial matter 
(Pradhana). The relation between pradhana and mahatwhich is evolved out 
of it and that between mahatand ahankaraand further evolutes is cause and 
effect called technically by the name Satkaryavada. This means that the effect 
exists in the cause even before it is produced. It is latent there and is subtle. 
The cause transforms into effect and this is called parinama (modification or 
transformation). The cause is subtle then and becomes gross when it 
becomes effect. This is the view of the Samkhya system. The Pafcaratra 
adopts this concept. The powers of all objects are seen only when those 
objects are produced." 

The name Sàmkhya means enumeration and is held to convey three 
senses, enumeration of the worldly objects, speculative knowledge about 


8. The name Hiranyagarbha is explained as beneficial (hita) and (ramaniya) is the 
embryo of which the world comes into being. Vide: Ahs. 2.38 
SKS. Indra 3.14; VP (1.20) does not refer to the slaying of Hiranyakasipu by Visnu. 
9. This happened in a former Manvantara. Vide: SKS. Indra 3.36 
10. Ibid. 43b-49 
ll. Ibid. 59b-61 
12. Ibid. 63-66a; cf. Bh.P. 3.24 


13. Ibid. 67 

14. Ibid. 72, the regions which where created were called Sàntànika. Vide Ramayana - 
Uttara. 110.19 

15. SKS. 3.80a. 


16. Vide: wen amama Hyped weet au i 
q fagan: m wengfefhren | L7.12.39b-40a 


Just as the banyan tree exists dormant in its seed, mahat and others are in Prakru 
composed of three gunas (sattva, rajas and tamas). This is the state of creation. 


17. Cf Weta: aiaa a agag: | 
waren da ev Breed gear: i Ahs. 3.2 
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them and initiative knowledge about them. The five tanmdtras (subtle 
elements), space and others issue out of the iãmasa ahamkara; cognitive 
senses (jüanendriya) rise from its sattva aspect and organs of action 
(karmendniyas) from its rajasa aspect. Mind is from both. There are five subtle 
elements and five gross elements, eleven senses, they become twentyfour 
with matter, mahat and ego.'? Following the Samkhya system, the Paricaratra 
names the indeterminate perception as alocana.”° 

While the Ahirbudhnyasamhita holds all the eleven senses (indriyas) are 
produced from the Sattvika aspect of ego, the Laksmitantra tells that the five 
cognitive senses rise from the sdttvika aspect of ego, the active from the 
taijasa aspect and the mind could be both a cognitive and an active organ. 

Saslitantra is a Samkhya treatise by Kapila. It is lost and the contents are 
available only in the Ahirbudhnyasamhita. It is divided into two parts with the 
names Prakrtamandala and Vaikrtamandala. The former has thirtytwo and 
the latter twentyeight sections. Together they make the number sixty and 
hence the name of the work.?! 


18. wiemnferet fe aen: amaa: i 
yen Afr eiu fete reser i 
aA qur at: a qdrar vafer | 
viae! A: BSA wq wfüewd 0 LT. 15.24, 25 
19. cf. Ahs. ch. 7 
90. Vide: wrerez fan ret ao a fos Wal | 
aan favre AN: ATTA: | 
acana wear eiurmefurd! i LT. 5.58 a58b 
21. Vide: wfgsté eri qe when AA FETA | 
agpi apa fg muet 2 wmm: i 
apd avga v3 greifen | 
They are: 1. Brahmatantra, 2. Purusatantra, 3-5. Three tantras of Sakti, Niyati and 


Kala; 6-8. Gunatantra; 9. Aksaratantra, 10. Pranatantra, 11. Kartrtantra, 12. Samitantra, 
13-17. Jüanatantra, 18-22. Kriyatantra, 23-27. Matratantra, 28-32. Bhütatantra. 
amia Ae aeree Api ege | 

These are: 

1-5. Krtyakanda, 6. Bhogakanda and 7. Vrttakanda, 8-12. Klesakanda, 13-15. 
Pramanakanda, 16. Khyatikanda, 17. Dharmakanda, 18. Vairagyakanda, 19. 
Aisvaryakánda, 20. Gunakanda, 21. Lingakanda, 22. Drstikanda, 23. Anuéravika 
kanda, 24. Duhkakanda, 25. Siddhakanda, 26. Kasayakanda 27. Samayakanda, 28. 
Moksakanda, Ahs. 12.19-23. 
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The Jayakhyasamhitagives the names prakasatma, vikrtyatma and bhutatma 
to the three kinds of ego.” When the sentient self gets joined with the inert 
matter, there is bondage and when they are separated there is liberation.” 

The Lakgmitantra explains ‘his creation through the Samkhya principles. 
Hiranyagarbha and Trayi were born of the lotus that appeared in the navel 
of Visnu. Time was evolved from the three qualities bala, viryaand tejas. It sets 
the limits for the material world.” The lotus, Hiranyagarbha and Trayi 
became transformed into Mahat. Hiranyagarbha has then two sets of 
qualities, one has dharma, j'iana, vairágya and aisvarya. The other set has 
adharma, ajnana, avairagya and anaisvarya. These are morality, knowledge, 
detachment and majesty and immorality, nescience, attachment (non- 
detatchment) and lack of majesty. Mahat evolves into Ego and the three 
Gunas: sativa, rajasand tamasare created from the three components of ego. 
From these arise the sense organs, organs of action and mind, the subtle 
elements (tanmatras) and gross element akasa and others. 

Each subtle elements gets transformed into its gross form. For instance, 
sound into akasa” etc. Direction, lightning, sun, moon and the earth 
become the presiding deities of sound, touch, form, taste and smell respec- 
tively? Agni, Indra, Visnu, Prajapati and Mitra become the presiding deities 
of the motor organs (karmendriyas).”’ 

Creation of the bhautika (relating to elements) belongs to the gross kind 
rising from the gross body of Virat. The beings created thus are viviparous 
(yonija) born of egg (andaja) produced from sweat (svedaja) and germinated 
(udbhijja). All other inanimate things are products of the five elements 
(bhuta). 


22. JS. 3.4b 
23. Ibid. 3.17-29a 
24. LT.5. 25-28. 

25. Ibid. 5.29 to 38 
26. Ibid. 5. 59b-60a 
27. Ibid. 5. 65b-66a 


XIV. Cosmogony 


Why should there be creation? The answer is to be found in the place 
assigned to Sakti in the Pàücaràtragama. Sakti or Sri is God's essential 
nature. She forms the body of Narayana consisting of the six divine qualities. 
Jnana (omniscience) forms her essence which is also the essence of Brah- 
man. The other qualities emerge out of her essence and are her attributes. 
She performs all the functions of Nàràyana, being inseparable from Him. 
This proves that all the manifestations of God are hers. She is the will of God 
and has no existence apart from Him.! 

She possesses five functions which are creation, maintenance, destruc- 
tion, disappearance and showing favour. Disappearance (tirobhava) is ap- 
pearance in a way different from the reality, i.e. when consciousness is 
affected by matter. Citéakti (consciousness) is the individual self. It is 
numerous. Tirobhàva has five components; namely: Avidyà, Asmita, Raga, 
Dvesa and Abhiniveéa.” The first is Tamas, which is also called Avidya and is 
jwa's ego or self consciousness (aham). When jiva identifies itself with a 
material object, it produces Kleśa also called Mahamoha referred to as 
Asmita. As a result of this, pleasant recollections follow. They are called 
Raga. Unpleasant recollections result in the production of Dvesa. The 
tendency to have happiness, even when obstacles appear is called AbhiniveSa. 

The jevas are affected, as a result of the Karmans they have done in the 
past, by three limitations namely that of space, knowledge and action. Sakti 
creates inanimate objects, through which the jivas could have the experi- 
ence of pleasure or pain. 

Creation, sustenance and dissolution are too well-known. The final 
action is Anugraha which is introduced in the Agamas to establish Sakti's 
absolute control over the jivas. In the absence of this, the selves would be 


1. LT.12.13b-14a., these apply to God also, Ahs. 14.14b-15a. 
2. Cf. YS. 2.3. 
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subjected to the stream of life and death. Sakti shows this action out of 
compassion for the lot of the souls. This anugraha is called Saktipata,’ 
descent of supreme Sakti. This makes the soul cross over worldly existence.‘ 
This word for Sakti’s grace in the Laksmitantra, a text glorifying Sakti, is also 
the term of God's grace in other Agama texts.” This name occurs in the Saiva 
Agama Mrgendra,’ indicate that its origin and prevalence must be traced to 
Kashmir. It is but natural that this along with the Paficakrtya' should be 
treated in the Ahirbudhnyasamhita ch. 14, a text of Kashmir origin. Asa result 
of this, the jivas would mend their way of behaviour leading to their own 
freedom or, Sakti would make them seek her favour and get released from 
bondage. 

For the well-being of the souls, Sakti divides herself into six sheaths or 
bodies. They are Saktikoéa, Mayako$a, Prakrtiko$sa, Prasutikosa, Brahmanda 
kosa and Jivakosa." These are connected with pure creation. The word Kosa 
means ‘nest’ (kulàya) or body. Among them, Saktikoga is Sakti's transcen- 
dental form from which the four Vyüha deities emerge. Sri, Sarasvati, Rati 
and Santi are the spouses of Samkarsana, Pradyumna, Aniruddha and 
Vasudeva respectively. 

Material creation starts with Māyākośa, the starting point of impure 
creation. Sakti is called here Mahàlaksmi. She creates the world with her 
body made of rajoguna. Her names then are Canda, Candi, Candika, 
Bhadrakali, Bhadra, Kali, Durga, Mahesvari, Triguna. Bhagavatpatni and 
Bhagavati.? Mahalaksmi, Mahamaya and Mahavidya, who represent the 
three gunas rajas, tamasand sattva, form the third sheath called Prasütiko$a, 
i.e. Mother's body’. Brahma and Laksmi arose from Mahasri, Rudra and 


3. Vide: "ar sitet: ated foren gaaaf: | 
wise zfd wad: namaga: i LT. 13.8b. 
4. Ward: a d tagama qu: ! Ahs. 14. 33a 
5. Cf. Ahs. 14.300b. 
6.  Mrgendragama, Paficakrtyaprakarana. 4. 
For details, see Dr. Wayne Surdam, Saktinipata (The fall of grace). T.O.R. Madras 
Vol. XLII-XLVI pp. 57-65. 
7. For a treatment of the fivefold action, see the Introduction of the translation of LT. 
by Sanjukta Gupta pp. XXV-XXVI. 


8. Vide: afata wafer wepfeferorfereer | 
semi wiraeg ded Arifa: || LT. 6.3b, 4a 
9. Ibid. 4. 39, 40 
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Trayi (Vak, Sarasvati) from Mahakali and Visnu and Gauri from Mahavidya. 
A part of Pradyumna, Samkarsana and Aniruddha were associated in this 
connection, with Mahasn, Mahakah and Mahavidya respectively. Brahma 
married Trayi, Visnu married Laksmi and Rudra married Gauri. 10 Prakrtikosa 
is stated to be matter in which the three qualities sattva, rajas and tamas are 
in equillibrium when Aniruddha, also called as Purusottama lies on the 
waters. Brahma produced a cosmic egg which is called Prakrti by some 
scholars. The world beginning from Mahat upto the elements is produced 
out of this. This is called Brahmanda. The bodies of the beings with their 
limbs are in the Jivakosa. 

There is another creation which is based on Adhvan (courses). This is 
sonic creation. Sakti is present in all the six courses, which are Varna, Kala, 
Táttvika, Mantrika, Padika and Bhauvana."' 

Varnadhvan means the course relating to Varna, letter, also called 
aksara. They are produced within the body and pass through three stages 
Para, Pasyanti and Madhyama and is finally heard at the fourth stage, called 
Vaikhari. It is not audible in the three stages. The sound whici is produced 
in the region below the navel, that is, in the Muladharacakra and could not 
be heard by any one. It is called Para at this stage. Next, it reaches the navel, 
where itis called Pasyanti. It could not be known then, as itis not formed into 
a word (pada) but knowable to those who practise Yoga. It reaches the next 
stage in the heart when it is known as Madhyama and finally it reaches the 
throat when itis called Vaikhari and is audible.' These four stages are meant 
here by Varnadhvan in which Sakti takes her rise. The second is Kaladhvan, 
which is in the form of six qualities jnana and others. Vyuhas and divine 
descents (vibhavas) represent Tattvadhvan.'* Mantradhvan depends upon 


10. Ibid. 5.7-14. 
1l. Vide: Ibid. 22.106-110. 
12. Vide: "RTT gaen Trait mifer i 
gen err Fa dar KIST il Paramalaghumanjusa, Sphotavikara. p. 27 
CE. wem snp affi vera 
afa fagarern à wifi: | 
Ter for ffe Ararat | 
qid ardt ng aefa i RV. 1.164, 45 


13. Tattvika means belonging to tattva. 
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Varnadhvan and takes the shape of mantras.'* Padadhvan is represented by 
the four levels of consciousness, namely jagrat, svapna, susupti and turiya. 
These are intended for those who worship at these levels." Sakti or God 
remains as the inner controller of the entire world constituted by the 
sentient and non-sentient beings. This is called Bhuvanadhvan.!? 


14. Mantràdhvan is held by the Mimamsakas, who hold that mantras would themselves 
award the fruits of the ritualistic deeds. 
Vide: amt aafia aerate "amd sita i 
enge eite ferui WET ATS eant fasi tl Vedantadesika; Hayagrivastotral 0 
15. Padika relating to pada, the level of consciousness. 
16. Bhauvana relating to Bhuvana, the world. All those treated in LT. 22.10-28. 


XV. Tattvas 


The word tattva means the nature of that; ‘that’ is the object whose nature 
is to be dealt with. It may mean a material object, quality or action. Hence 
itis hard to enumerate the /attvasin a particular school of thought. The word 
tattvajnana means ‘the knowledge of that’ which may be the six categories 
in the Vaisesika system of thought. The Visistadvaita Vedanta admits three 
tativas, namely cit, acitand Iévara. These three may be expressed as one tattva, 
cidacidvisistam ekam tattvam, a Reality that is governed by the sentient and 
non-sentient. 

Just as viscosity (sneha) does not exist apart from milk, so also is the 
Supreme God with reference to all the things in world. What is stated as one 
or distinet shall be meditated upon. It is hard to enumerate all the tattvas. 
The instruments of knowledge may be from earth to the group of the senses. 
There are groups like this which could be considered as tattvagama. Mind, 
intellect and ego form group with sattva. Time, knowledge, action, desire 
and Pranas; Gunasatka (the group of six qualities), Anima and the other 
seven accomplishments designated as eight siddhis, things coming under 
Adhyatma, Adhibhautika and Adhidaivika and Caturátmya. 

The Laksmitantra enumerates thirty-five tattvas. They are ten elements 
according to their gross and subtle forms.? The senses are ten; cognitive and 
conative. The inner sense (antahkarana) is three, buddhi, mind and ego. 
Prakrti, prasuti, maya; sattva, rajas and tamas, kala, niyati (fate) śakti, purusa, 
absolute Space (Paramapada) and Bhagavān are twelve.” These thirtyfive are 
grouped under three heads namely pure, impure and a mixture of both. 


Paus. 33.132-134. 

Subtle element is tanmatra 
LT. 6.42b-44; 

Ibid. 7-1. 
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The Padmasamhita (1.8.39-45) enumerates fiftyone tattvas. They are 
Avyakta,” Buddhi, Ahamkara, five Tanmatras, eleven senses,° five elements, 
Maya, Kala, Kala,’ Raga, Vidya,” Nanda, Mahànanda," Mahavidya,'! 
Ksetrajnia, Siva, Brahma, Purusa, Satya, Acyuta,” Ananta, Visnu, Sarva,? 
Nirvrti, 4 Vi$ya, 5 Purusa, Paramesthin, Aniruddha, Pradyumna, Samkarsana, 
Vasudeva and Dvau.'? 

Among these, kalà and vidya have almost the same meaning with slight 
difference in import, Purusa after Brahmà must mean Visnu but there is 
again another word purusa in the list, dvau means two but what do they 
denote is not known, but only with this word, the number of tattvas become 
fiftyone. It is not also clear why some deities like Nanda, Viva and the like 
alone are mentioned leaving others. Siva and Sarva mean the same God Siva. 
Thus this list seems to merely enumerate some names without mentioning 
the important persons or deities of particular groups. On the other hand, 
this text is highly useful for the information it gives on kinds of places, 
Jambudvipa, Bhüloka, Nether regions and Bhuvarloka. 


e 


Avyakta-unmanifest, Primordial matter when it is not yet polarised. 

ekādaśa coktani: ‘Those eleven which have been said’. What these eleven are, is not 

mentioned. 

kalà - digit, practical arts. 

vidya - science, the three Vedas. 

Nanda: Name of Sri as she is filled with the six qualities. Ahs. 21.40a 

Mahananda (f) name of Sakti denoting Sri. This must be feminine in gender, Ibid. 9a 

Mahdavidya: The of Sakti which produces Visnu and Gauri. A mantra - SKS, Siva 3.10b- 

lla. 

12. This indicates that the Pādmasamhita inherits the tradition recorded in JS. 4.2-7; 

Aniruddha, according to the Vaikhanasa Ágama, in the place of Ananta. /S. does 
not present the purely Paricaratra tradition which is recorded in later texts; nor does 
it follow the Vaikhanasa tradition. A concept of the vyzha doctrine with an admixture 
of the vyüha theories of both the Vaikhanasa and Pàncaratra should have come into 
being in the early period of the development of the vyŭha doctrine. 
Perhaps, this represents the correct Paficaratra tradition. 

13. Sarva must be the reading in the place of sarva meaning Siva. 

14. Nirvrti may be a wrong reading. Niyati may be the reading meaning fate, otherwise, its 
normal sense of 'satisfaction' does not suit the context. 

15. Visva: Lord of the state of wakefulness according to the Vedanta. 

16. dvau: two, this does not make clear its sense. 


db a dadd sradt endi teat wants n 


dvau Paunarbhavau, a remarried person - Why the dual member? Paus. S. 36.126 


e 
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Besides, tattvas are to be known for the proper understanding of their 
relative positions in the scheme of knowables. For instance, sixteen topics" 
(padarthas) are enumerated by Gautama in the Nyayasüutras and it is stated 
there that their knowledge would lead to liberation but the knowables are 
not all the sixteen but only twelve." 

The Pauskarasamhità enumerates twentysix tattvas, namely, the four 
vyitha deities, the twelve deities beginning with Kesava and ending with 
Damodara and the ten descents beginning with that of Matsya.? This list is 
not exhaustive. It is confined to the forms of God to be worshipped. There 
are fattvas like the soul, worlds and others which are also to be known. 

Epistemology forms part of any system of thought. It is also treated in the 
medical treaties of Carakaand others. Curiously enough, the Agamas do not 
treat this topic. Perception and verbal testimony play a prominent role in the 
Pancaratra tradition though specific treatmentis not offered to them. There 
is only the mention of perception, inference and verbal testimony as 
pramanas.”° 


17. Nydya Sutra 1.1.1 

18. Ibid. 1.1. 

19. The ten Avatàáras of Visnu are meant here - Vide: Paus. S. 36.126 

20. These three pramànas viz. pratyaksa, anumána & sabda have been accepted by the 
Samkhya System of Indian philosophy as well. 


XVI. Jiva 


The individual souls are called atmd, jiva, cetana and cicchsakti. Sakti or God 
remains in the first kofa which is called Saktikosa, while the selves which are 
of different kinds are spread over in the other kosas.' Sakti is the sentient 
being.” The soul is only Sakti in her shrunken form (samkoca) P This should 
mean that the individual souls are not different from Sakti, rather they are 
§aktiin minute form. That the soul is held to be different from God or Sakti 
is due to her own free will.‘ These represent the Bhütisakti of Sri. They are 
omniscient. They are dull, intense in thought by being the sakt? of Visnu. 
They are seized by nescience and come under the influence of misery. 
These, which are called by the name jiva become subjected to bondage and 
also become released from it. They come down to earth on account of their 
Karman and remain here according to the will of Visnu and they move also 
from place to place on earth.? 

The deeds, which are accumulated in the past births, bear results, but 
they do not bear fruitat one and the same time. Some are beholden to Visnu 
when they are born and this is due to their good deeds emerging to bear 
fruit. At other times, they are different from each other. The relative 


l. LT.6260. 
2. Ibid. 14.4. 
3. Vide WHWI Wer: What pta: 9 Sw | Ibid. 6.36a 
erdum: Asa a-a AEA: | 
aferata rafa gioie !! Ibid. 13-24. 
It is said here that the individual self represents the shrunken state of cicchéakti. The 
analogy is the huge mountain appearing small in a mirror, the analogy does not seem 
to be apt. The reflected image of the will is unreal. Then the selves will have to be 
declared as unreal as in the Dvaita-vedanta. It is not clear whether this is the intended 
sense. The Àgamasare based on realism. Cf. Ahs. 14.102. Or, the analogy may be taken 
to lay emphasis on the size of the soul. 
4. Ibid. 12.18 
5. Ahs. 5.35.41 
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greatness in the case of their merit brings about the difference among the 
selves. Discriminative knowledge in knowing God's delay or quickness 
results from the favour of God who shows itself only at times and to some 
persons and therefore there is need to admit the rise of vyuhas. Why does 
God bestow His favour in this way? The devotees of God have egoism and 
selfishness. As a result of this, the qualifications of those devotees to win 
God's favour are not of the uniform kind. If they have no discriminative 
knowledge even for God's descents (vibhava), God has to take several forms 
to force them get the knowledge of those descents.? Sakti or Sri finds the 
selves afflicted by miseries caused by contact and separation among them- 
selves. The miseries torture their bodies, senses, mind and intellect. Sri 
becomes then filled with sympathy for their lot. Continuously receiving Her 
grace, the selves, become absolved of their sins. Then they are no longer 
miserable. The favour then shown by Sri on them is called Saktipata. Then 
their bodies transcend gradually the material body. The selves cannot know 
by any means when divine grace would alight on them. The souls which get 
His (or Her) grace would indulge in good deeds and acquire knowledge of 
the Upanisads and become devotees of Visnu. Then they reach Supreme 
Brahman called Laksminarayana.’ 

The Ahirbudhnyasamhita tells that the self must desire to get released 
from bondage after getting God’s grace. How to know that God’s grace has 
alighted on the soul ? This is known by the soul itself which ignores and treats 
both good and bad deeds alike. The soul shall then get detachment from life 
which arises through its getting discriminative knowledge about the acts to 
be done and those which are to be avoided. The Agamas (Pafcaratra) are to 
be reflected upon, that is, what is taught in the Pancarátra texts and what is 
taught by their teachers, shall be reflected upon. The self must approach a 
preceptor for this purpose." 

The size of the individual soul is atomic. Its pure form is observed by 
Karman tare federe da svn l Ahs. 14. 18a. Consequently, the power to 
control others becomes inaffective, that is, it becomes incapable of doing 


6.  LT.11.43-51a 
7. Ibid. 13.7-14; cf. Ahs. 14. 28-33 
8. Ahs. 14.35-37a 
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anything. Since knowledge shrinks, the soul is said to be ignorant. Visnu’s 
Will makes the self completely obscured and hence it is called atomic in size, 
capable of doing little and knowing a little: 
Vide: Wada frtsrarefasfacnca fer | 
Yat faai TA | 
farted: qua reca ferspeisp eer | 
ay; fásfacpxiifa fifa spem I Ahs. 14.18-24a. 
The selves are of three kinds, those who are in bondage, those who are 
liberated from worldly life and those who are ever free. 


XVII. Means of Liberation 


Man, however comfortably and happily placed in life, has to have a taste of 
pain atleast to the smallest degree. The suffering may be mental or physical. 
There is then no need to depict the sufferings of people who are not well- 
placed in life and who are assailed constantly by wants of the necessities in 
life or disease orin his transactions with others. When the sufferings become 
unbearable, people curse others who have made them suffer or responsible 
directly or otherwise for this misery. 

Indian tradition, which believes in the principie of transmigration of the 
soul from one life to another has taught many that the miseries could not be 
avoided, however remedies have been put to use for overcoming them. 
When all possible methods fail, particularly when every person refuses to. 
come to their aid, they are driven inevitably to appeal to great holy men they 
know for redressal of their miseries or cry out to God for help. It dawns then 
upon their mind that the misdeeds done by them in previous and present 
lives now bear fruits. With an agonizing mind they seek to end these miseries 
once for all. It is then, they seek the help of learned men to advise them what 
they should do to get over the present sufferings and also to avoid taking 
another life. Thus they seek to know the means of liberation. 

The Paficaratra texts prescribe the methods to get complete freedom 
from bondage. The Jayaékhyasamhita, Ahirbudhnyasamhita, Laksmitantra and 
the Padmasamhita discuss this matter. Knowledge of Brahman and soul is 
essential to understand reality. This knowledge is of two kinds sattaand kriyà. 
The latter is of two kinds namely yama and niyama, That is, moral duties and 
minor observances. They are described in the Yogasütras of Pataüjali. Satta 
is the understanding that there is no knowledge that is different from 
Brahman. That is, Brahman is ever with the knowledge that arises. 


l. YS. 2.30.32; cf. JS. 4.4449; Ahs. 31.18, 24-25a Pad. S. 2,17b-10a. 
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The Ahirbudhnyasamhita approaches this matter in the following way. 
The souls require what is beneficial to them and desire to know how to get 
it (sadhana). What is beneficial is the permanent happiness that is marked 
by the total cessation of the series of sufferings.” This happiness is full of 
Bhagavan and is called Bhagavatta.? That is the means for this which effects 
it without absolute necessity (without deviation) This cause is of two kinds, 
namely knowledgeand dharma. The former is produced by karmanwhich is of 
the nature of actual worship of God. The Pancaratra is of the dharma kind 
that would bring in the result directly without any hinderance or delay. 
Vedas too become the means, however producing the result with delay.” 

The Sanatkumarasamhita deals with yogic practice. One must take to 
Karmayoga and then Jnanayoga. The adept should meditate upon Narayana. 
This would take him to Visnu’s place.” 

The Padmasamhita enjoins meditation as the method of getting freedom 
from bondage. The deity beheld in meditation is of three kinds, gross, subtle 
and transcendental. God’s form having thousand heads, thousand feet etc., 
and others, belong to the gross kind. The subtle form which is partless and 
also having parts, is represented by a mass of lustre. The partless form is 
saccidananda, that is existence, sentience and bliss.” 

It is in the Laksmitantra that the means of emancipation are given in 
detail. Karmans, Samkhya, Yogaand Sarvatyagaare the four means mentioned 
here." Karmanhereis of the obligatory and conditioned by a cause (naimittika 
karman), that which is prompted by personal desires (kamya) is to be 
avoided. This is related to the rules of caste and order (asrama). The karmans 
that are done are to be surrendered to Vasudeva by those who seek 


2. Vide: sueaf«rent Frafteq Yat a qwe: | 
aAa fet qui afg fed SA ll Ahs. 13.9 
3. Ibid. 13.11. 
Ibid. 12.10. 
Cf. Ea aq del fed eq gaf i 
WTA AT TTA il Ibid. 11 
Ibid. 13-12-23. 
SKS. Rsi. 3.120. 
Pad. S. 1.6.36-39. 
LT. 15.17 
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emancipation. Giving up one’s agency and the fruit of karman by surrender 
is meant.” This, when it is done as an act of worship, is pleasing to Sri.'° 

Those who take to any method for attaining release shall give up their 
personal desires, must be bold, pure and have control over their senses. By 
doing the karman enjoined upon them on account of their order in life 
(asrama) will make them enter into, that is to have sayujya with, Vasudeva." 
The duties of a householder include necessarily those laid down in the 
Pancaratra system. There is nothing to prevent the householder who is 
devoted to do niskama karma (deeds done without expecting the rewards), 
from getting the supreme knowledge of Vedanta and reaching Visnu’s 
place." 

Karman may become part of knowledge of God. Desireless Karman is of 
special kind. God becomes pleased with those who are devoted to Him and 
those who have surrendered themselves to Him. God Sadavisnu bestows 
knowledge upon him who takes to doing such types of Karman.'* 

Samkhya is the second method. The name Samkhya means the knowl- 
edge of the things in the world, speculative knowledge and the complete 
knowledge. All these together mean Samkhya.'? What Samkhya means is 
stated to cover all the twentyfour tattvas of the Samkhya system. The 
treatment given to these tattvas should be recapitulated. The correct 
knowledge which the adept gets then is called Parisamkhyàna.? 

Parisamkhyana is jñānayoga. The Paücaratra system follows the Vedic 
tradition in holding that the knowledge of Brahman leads to the Supreme 
place,” and declares that there is nothing else than knowledge that makes 
men cross over bondage: J fam 4 darnmi mh ATF | LT. 49.149b. 


9. The process of surrendering is thus stated: 


"mgr area siga c3: vene Tears Tae ae He aaa shift | Com. on 
LT. 15.21 
10. Vide: weird faertfüfeestersn | 


ASNT: SL MAL WMA Ai AT: 1 Ibid. 15.22 
1l Cf. Ahs. 15.12-17. 
12. Cf. Ibid. 15.51b-53 
13. Cf. Paus. S. 32.56-62. 
14. Cf. Vide: Wurf wage ators ume: | 
OF qu: Fal farti yr 11 SKS. Rsi. 3.55b-56. 
15. LT.15.24, 25. 
16. Ibid. 16.1-26. 
17. sfera wat i T. Up. 1.2.1. 
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One should do the real deed by treating it as knowledge.'® The benefit 
which one receives as jnana yoga while doing karman, gets stressed. Any rite, 
that is done with concentration on Brahman becomes pure and shall 
certainly be imperishable. Even this type of karman is declared as occupy- 
ing asubordinate position to pure knowledge." The knowledge of Brahman 
is thus emphasised. 

The third method is Yoga which is of two kinds, namely samadhi and 
samyama. Samadhi results by the practise of the components of yoga. This 
consists in the adept staying in the Supreme Brahman called Srinivasa 
wherefrom there is no reversal of the position. There is then no division as 
meditator and object of meditation.” Samyama means good karman relating 
to the Supreme self. This is of two kinds, namely physical and mental. This 
would produce correct knowledge at which Sri would become pleased and 
would give the knowledge which will be vivid like perception. Hence the 
yogic practise is enjoined. Brahman is to become the object of meditation. 

The fourth method is self-surrender. Time reduces the knowledge (pure 
consciousness) and stamina of people. The residues in the inner instrument 
(antahkarana) are varied and cause sufferings in various ways. They (who 
adopt this method) have to give up performance of Jyotistoma and others 
and desist from causing injury to others. Self-surrender has six compo- 
nents” namly : (1) determination to do what would be favourably received 
by God, (2) renuciation of what is repugnant (unfavourable) to the Lord, 
(3) absolute and firm faith in the saving grace of God, (4) choosing God as 
one’s protector, that is, seeking God’s compassion as the only hope for 
attaining moksa. (5) offering one’s self to God and (6) the feeling of 
incapacity to follow the paths of karman, jnana and bhakti. Even those, who 
do pure deeds and are conversant with Samkhya and Yoga, are not compa- 


18. LT. 34.140a 
19. Ibid. 34-138. 
20. Ibid. 16. 31, 32. 
21. Ibid. 16.36, 37. 
22. Vide: MPAA THe: wgqeue weh | 
Trends ferae iren TAT II 
arafa wafer Mod: | LT. 17.60-6 1a. 
Vide: AAA MAI sump | LT. 17.80b. 
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rable to even a billionth fraction of him who has surrendered himself to 
God.? The adept, who surrenders himself to God, shall act in a favourable 
way to all beings and similarly desist acting unfavourably towards them. 
Karpanya also means giving up arrogance. Place, time and qualifications 
come in the way of a person getting qualified for prapatti. Dangers lie ahead. 
The thoughts which lead to arrogance should be curbed. This act is called 
karbanya. God must be chosen as a protector, as otherwise He may not 
protect. Prapatti is also called as niksepa, nyasa with five component parts, 
samnyasa, tyaga and Saranagati. 

This method bears quickly the result for the adept, while others do not 
ordinarily bring the results. Those who have surrendered themselves to God 
and apprehend that they could have unkhowingly committed sins, could 
avoid the evil consequences by expiatory acts like Candrayana™ or surrender 
again to God. One, who knows the worth of this means, shall not violate even 
mentally the code of conduct laid down in the Vedas. With a view that the 
world should not be disturbed, if the laws are kept intact, Sri and God 
(Sarngin) would be pleased.” One, who violates this, would not cause 
pleasure to God. This means is thus easy for adoption and is also hard for 
practise. 

The treatment that is given in the Ahirbudhnyasamhitācalls self-surrender 
as a ‘great secret Upanisad of Gods', if fulfils all desires and destroys all sins. 
Neither Samkhya nor Yoga, not even devotion would be effective like Nyàsa. 
The five limbs that are stated there, are held to have been uttered by those 
who are learned in the Vedas.”° The word saranamin Saranagati means house 
and protector. Prapatti takes the form ‘Iam the abode of guilts, I have nothing 
and I have no refuge. You shall yourself be the means for me’. This request 
is called Saranagati. One, who has adopted Prapatti, shall be deemed to have 
done all penances, visited all holy places, performed all sacrifices and made 
all gifts Moksa is close to his hands. 7 Ahirbudhnya tells that he, who adopted 


23. Vide: aeda: Yor ea | 
mefa mora eni phie | Ibid. 17.63. 

24. Cāndrāyaņa: It is an expiatory act. This consists in observing a fast regulated by the 
moon. Food is to be reduced every day by one mouthful in the black fortnight and 
increased in the bright fortnight. Vide: Tandyabrahmana 17.13.17. 

25. LT.17.94-96a 

26. Ahs. 37.27. 

27. Ibid. 37-34, 35a 
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self-surrender, is said to have performed a good sacrifice, which is otherwise 
done with faggots. This performance which is done to please God using 
adept's own self as the means of sacrifice, is held to be the foremost dharma. 
He who performs this sacrifice to please God is held to have done the 
foremost deed. 

That prapattiis a sacrifice gets full depiction by drawing the constituents 
of the ritual of sacrifice and representing God as becoming the counterpart 
of the ritual. The body of the person becomes the altar. His mouth becomes 
Ahavaniya? fire. His heart is Daksinagni.”” His belly is the Garhapatyagni.”° 
The mind is the patron.” Buddhi is his wife. Person, who are opposed to 
those that have sought refuge under God, are said to be animals (to be 
sacrificed there). The hair in his body are seats made of darbha. His life or 
soul is said to be the kavis, the thing to be offered into the fire. Head, middle 
part of the body and feet, are stated to be the sacrifices (to be performed at 
three samdhyas in a day). The senses of knowledge and action (Jnanendriyas 
and Karmendriyas) are the ten Yajfiayudhas.”” The sixteen” sacrificing 
priests are the sixteen hands of this deity. Diksa is God's will to protect His 
devotees. The sounds produced by the ornaments are those rising from the 
recitation of Rk, Yajusand Sama Vedas. The people attending the sacrificial 
session are represented by the ornaments. The Lord's favour is the fee. 


28. Ahavaniya fire is that which is brought to the place of sacrifice from the fire of the 
householder who worships it every day. 

29. The Daksinagni is the fire kept in the southern direction of the altar. 

50. Garhapatya fire is worshipped daily by the adept. It is received from his father who 
worshipped it and then transmitted to his descendents. 

31. Yajamaàna is patron on whose behalf the sacrifice is performed. 

32. Yajrayudha: utensil employed in a sacrifice. They are ten in number. 

33. Thesixteen priests are Hotr (Rgveda) Adhvaryu (Yajurveda), Brahman (Atharvanaveda) 
and Udgatr (Samaveda). Each of them has three companions namely Maitravaruna, 
Acchavaka and Gravastuti (for Hou), Pratiprasthatr, Nestr and Unnetr (for Adhvaryu), 
Brahmanacchamsin, Agnidhra, and Postr (for Brahman) and Prastotr, Pratihartr and 
Subrahmanya (for Udgatr), cf. Asvalayana Srauta sütra (4.1.4-6). 
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Juhü,^ Dhruva,” Sruvà, Prasitraharana," Meksana,? Upabhrt,"? Idapatri,"" 
Dàrupàtra,*! Yoktra,? Camasa,*? Srsti,'* Pistodvapani,* Ajyasthali,*? 


Idhmapravrascana,*’ Madayanti*? and Sastra? rest on the Discus and other 


attributes of God. 

Prapattiwhich is also called Nydsais treated briefly in the Vedas. The good 
sacrifice which is performed by the one who surrenders himself to God and 
which is described in the Ahirbudhnyasamhita as: 

TACT RITA Sal AAT: | 

TAA APARA u esum siR: 1 Ahs, 37, 37b, 38a 
is simply a versified rendering in the non-Vedic language of the Vedic 
passage : 4: afam a Sed A dus carer udi sna | Gt m zum: RV. 8.19.5. This 
passage means that a person must be taken to have performed a good 
sacrifice who offers to Agni, the samits (faggots), ghee, study of Vedas and 


34. Juhi: curved wooden ladle. 

35. Dhruva: the largest of the three sacrificial ladles, the other two being Juhü and 
Upabhrt A.V. 18.4.5, 6. 

36. Sruva: A small wooden ladle with a double extremity used for pouring the butter into 
the larger ladle called Sruk. 

37. Prāśitraharaņa: a vessel in which the portion of Havis is placed to be eaten by Brahman 
in a sacrifice. 

38. Meksana: wooden stick or spoon for stirring up the Caru (an oblation of rice, barley 
and pulse boiled with butter and milk). 

39. Upabhrt: Ladle made of wood. 

40. Idapatri: a vessel for Ida - refreshing draught. 

41. Darupatra: wooden vessel 

42. Yoktra: any instrument for tying. 

43. Camasa: a kind of vessel (flat dish or cup) used in sacrifices for drinking Soma juice. 

44. Srsti: a kind of brick (M.M. Williams: Sanskrit-English Dictionary, p. 1245 Vol. 2.) 

45. Pistodvapani: a particular sacrificial vessel, a vessel to pour flour. 

46. Ajyasthàli: a vessel for ghee. 

47. Idhmapravrascana: wood cutter. 

48. Madayanti: bubbling or boiling water. 

49. Sasua:akindofweapon, which isto be held in hand and used to strike an enemy. Astra 
is weapon hurled at the enemy. 


Vide: frema nre zd dus: 
sait freres afafa Afia I 
an warns gard ada: | 
wesvafafa Mat wares a i SKS. Rsi. 10.38, 39 
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obeisance.” The word namasá should mean offering of one's self to God 
completely. Namasa is the form of namas in the instrumental singular. 
namas-namah, na* mahah*na* mama. This means ‘this sacrifice is not mine’. 

An objection can be raised as follows: Karma, jnana and bhakti are to be 
performed for a long time. Prapattiis done in a moment. The result of this 
(prapatti) must be different and cannot be attainment of moksa. Again, 
Prapatti is considered to destroy even Prárabdhakarman."! 

To this the answer is: The mode of meditations called Brahmavidyas are 
called by different names as Sadvidya, Bhumavidya, Daharavidya and others. 
Nyasavidya” is also one among these which are counted as thirtytwo in 
number. The methods of adopting them are different but the result is the 
same.” 

Self surrender as a means is not treated in other texts of the Paficaratra 
except in the Ahirbudhnyasamhitaà and Laksmitantra. Vedantadesika cites a 
passage in support of this, taken from Satyakitantra. It is surprising that the 
means of moksa and particularly prapatti is not dealt with in the early texts of 
the Ratnatraya group. In all probability, the Ahirbudhnyasamhita and 
Laksmitantra were very early in origin. 

Itisstrange to note that devotion (bhakti) is not mentioned as one of the 
means for emancipation. However, there are passages which mention the 
status of a devotee. God, having the name Damodara is said to be easily 
accessible to him who is devoted to Him. 

Vide: wrga qoi artery mq | Ahs. 26.46b. 

The use of the expression ekasulabha shows that of all the means, 
devotion is the best means. Yoganrsimha is stated to be sympathetic to His 


50. Sayanatakesthe word namasato mean food. Venkatamadhava, another commentator, 
takes it as obescience. Aévalayana also offers the meaning of obeisance to the word 
namasà (Grhyasutra - 1.1.5) 

51. The residues of deeds done in the previous births are of two kinds, Saücita and 
Prarabdha. The former get accrued in each birth and does not bear fruit all of a 
sudden. Prarabdha means that which begins to bear the fruit at the time of birth. 

52. Vide: Taittiriya Narayana Up. 79. 

53. Vide: 1. TANAN | Brahma sit. 3.3.56 

2. fammegtsfa feram | Ibid. 3.3.57. 


These mean (1) Meditations are different and they are called by different names. 
(2) There is option on account of these being not different in fruits. 


devotee.” God destroys the enemies of His devotees.” Pleasure is to be 
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caused in God through devotion.” 


A person should make a request to God, after snapana, to bless him with 
deep devotion.” God gives his devotee, who worships His feet, the desired 


result of having visited the holy places.” 


The instances cited above should lead us to conclude that devotion 
(bhakti) is the characteristic feature of the followers of the Paficaratra. 
Perhaps, Bhaktiyoga was not separately mentioned, since it involved the 
practice of Yoga with the eight components. As Yoga is already stated to be 
one of the means, there did not arise the necessity to mention it as an 


independent means. 


54. 
55. 
56. 
57. 


58. 


srarpefarm | LT. 26-64b; 
Ibid. 26.14a 
JS. 23.582 
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XVIII. Moksa 


The endless sufferings, for which an effective remedy is not available make 
the souls get frustrated. The people take this seriously but are unable to find 
a remedy which is practicable. The sufferings are there staring at them.’ All 
they wish for is the total annihilation of the worldly sufferings. This is called 
moksa, apavarga, nihsreyasa and nirvana.” 

How does a soul get moksa is described in the Jayatsamhita that is not 
extent but there are citations’ from it. Brahman is to be meditated upon 
both as cause and effect. Brahman is the cause and the sun is the effect. The 
adept must meditate upon the effect, namely the sun, and later on the state 
of cause which is in the form of inner self (antaratman) of the sun. He who 
does this will become a Vasu in another aeon. Then he shall continue the 
meditation on Vasu. He will reach Brahman at the end of his life. Sun and 
Brahman are identical. Similarly, the adept shall meditate upon Aniruddha 
in Svetadvipa to which place he would go. He shall then meditate upon 
Pradyumna. After this, he shall meditate upon Samkarsana whom he would 
then reach. Samkarsana would take him to Vasudeva. This method is 
prescribed for those who follow the routine as laid down in the Pancaratra. 

The adept passes from vibhava form which the aspirant worships to the 
vyuha stage. Then he reaches the subtle form of Parabrahman called 
Vasudeva.* 

The soul which gets moksa has the size of the a particle of dust (trasarenu) 


1. Like Hinduism, Islam and Christianity too take note of the sufferings of humanity. 
2. Apavargameans emptying the contents, that is all that has been creating sufferings for 
the soul, should be got rid off. 
Moksa: getting released from something that has been giving rise to suffering. 
Nihsreyas: beautitude, a state above which nothing that is desirable is available. 
Nirvána: Blowing out the contents. 
3. See Vedantadesika: Rahasyatrayasara which quotes the relevant passages from the 
Jayatsamhità. RT. ch. 21. 
Cf. Paus. S. 30.183-184. 


4. Vide: Aiud SE ure, ersan wit srt engeren qas wera gf aah | Sribhasya 2.2.41. 
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The soul which gets moksa has the size of the a particle of dust ( trasarenu) 
and is of the brilliance of crores of rays and have then no emanation or 
vanishing.? 

Yogabhyasa is stated in some texts, as the means of getting moksa. 

The Padmasamhità deals with this topic in a different way. Akàáa, within 
a pitcher is understood as moving when the pitcher is taken away from that 
place, but the fact is not that, as it is still there. There is thus no difference 
between Brahman and the soul.’ When one meditates, God appears to the 
meditator as of the size of the hundredth part of the tip of the nail, having 
no motion, more subtle than the atom, greater than the huge, having a body 
of supreme bliss, free from increase and decrease, present everywhere, 
present in the form of knowledge, having a benevolent form and to be 
known through Pranava.® 

Itis meditated upon at Brahmarandhra, between the eyebrows, circle in 
the navel and in the cavity of the neck, at the tip of the tongue in the midst 
ofthe cheek.? Those, who are devoted to do worship to Visnu, who adopt the 
five-fold routine, who have achieved success in the practise of yoga with eight 
components, and who contemplate on the twelve syllabled mantra become 
free from all sins and reach the eternal Brahman.’ Rain drops fall from the 
clouds and become one on reaching the earth, so are the yogins with Visnu. 
Waters in the rivers are different and are not different on entering the sea. 
The released souls remain in Brahman by becoming one, so that they may 
look alike. This is stated in the Upanisads.'' God's grace is needed and that 
is received through faith, devotion and meditation.” 

Moksa is said to be of three kinds due to difference, non-difference and 
an admixture of both. It is characterised by rendering service to Visnu. This 
is of the kind of difference. Non-different kind is that in which there is total 


5. Vide: Wedge WY AAT pera: ATOM: | 
TROPA terentfefasyfre: ii 
anfafefereraendisrefarafskn: l Ahs. 6.27, 28a 

6.  SKS.Rsi. 3.120b. 

7. Pad. S. I. 6.20. 

8. Ibid. 3436. 

9. Ibid. 46b-47 

10. Ibid. 48-49, 

1l. Cf. Ibid. 50-53. 

12. Cf. Ibid. 7.39-40. 
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identity between God and soul. This state could be attained by the soul 
thinking that it is Brahman. Doing worship is of the mixed kind. Oneness,’ 
which is attained, through knowledge, is what is called Sayujya.'* 

There is an influence of Védantic teachings on the treatment of soul's 
state in moksa. Whether the three kinds of moksa mentioned here are 
admissible to the Panicaratra tradition is a problem that could not be readily 
solved. Sayujya alone is held as marking the state of moksa in the Pancaratra 
system. On reaching the state of moksa, the soul does not return to the world 
anymore. '* 

The place reached by the soul is of the non-material kind, that is, itis not 
made of matter. It shines with the six qualities. It is brilliant with the effects 
produced by these qualities. The released souls take no food there. The 
supreme God lies there on the serpent couch and is ever attended by the 
hosts of souls. Freed soul like Garuda, Visvaksena attend upon Him.” The 
liberated souls enjoy sports as Visnu does. There is no difference between 
God and selves, there. The self is then noticed as clinging to Him asa gem. 17 
Though the means of attaining moksa are practised, it is only grace called 
Saktipata that alights on the souls as a result of the compassion of Sri. 


13. Cf. Ibid. 8.28b-38. 
14. Vide: Wert WH Sm ad) Aad YA: | Ahs. 37.26a 

15. LT. 17.15-32. 

16. Pad. S. 1.4.17. 

17. Visnutilaka. 2.380.100. 

18. Vide: Fa site: writer fir gafan: | LT. 13.8a. 


XIX. Sthiti and Laya 


No soul is exclusively happy, enjoying life throughout the period of its life. 
There are moments in which it has to taste the miserable nature of life. 
Likewise, no soul is totally unhappy all through life.! No individual soul is 
like any other soul. This is because of the Karman done by each soul in 
previous births. At the will of God, the souls come into contact with the non- 
sentient world and become enjoyers through it, the results of their past 
deeds. 

Sakti brings into the world the Manus who rule the Manvantaras, then 
the seven sages who are the sons of Manu and then the material world.? The 
souls may leave the physical body at the time, which it does not know, but 
which is fixed by God. According to the nature of deeds, it may enter into 
another physical body through which it could have the experience of other 
past deeds. Thus, many souls have countless number of deaths to be followed 
by rebirths. Many souls would continue to be bound by worldly life for 
numberless times. Very few would take to the means of emancipation and 
will not return to the world. If God were to wait till the selves get qualified 
for moksa, there will be no possibility for this and so He must bring in 
dissolution making the selves which are still in bondage in the jivakoéa. Sakti 
or God exercises Her or His free will to fix a time for creation and also for 
dissolution. The Puranas state that Visnu protects the created world. This is 
admitted in the Pāñcarātra system also.? 

Laya, dissolution, is called by the names pralaya and pratisancara. The 
knowledge is the basis for the maintenance of the world. This continues for 
as much time as fixed by God. When avidyd sets in, vidya ceases to maintain 
and run the universe with the result that only the forces of Prakrti remain 


]. Ch. eed qupd uA a 

Ahah a em aAA «1 Meghadüta. 2.46 
2. Cf. LT. 12.4852. 
3. Cf. Bh. p. 8.1.1.5; Skandha 5, 13 & 14. 
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operative.' It is at that time that Sakti begins to withdraw the created 
products. 

Then the world of sentient and non-sentient beings become dried up by 
huge wind and burnt by huge fire and become merged into Manavas 
(descendents of Manu). The Manavas, who are four hundred in number 
merge into Manu. Thus the sentient beings get merged into Manu. The 
earth (called world) merges into water, water into fire, fire into air, air into 
akasa, aka$a into ego, ego into intellect (buddhi) and buddhi into Tamas.” 
The sense organs merge in their causes along with the elements. Tamas? 
enters into rajas and rajas into sattva, sattva into time, time into niyati, niyati 
into Sakti, Sakti into kütasthapurusa,' kuütasthapurusa merges into Aniruddha, 
Aniruddha into Pradyumna, Pradyumna into Samkarsana and Samkarsana 
into Vasudeva.” 

The Pancaratragama do not speak of any other kind of dissolution.? 


e 


Ahs. 4.4-5. 

5. Tamas. This is not tamoguna, one of the three constituents of Prakrti. Tamas is the 

name given to the unmanifest (avyakta, that is, Milaprakrti) in its particular subtle 

state. It is also called Akasa and denotes all things that are other than Parabrahman. 

This is the view of Varadanarayana Bhattarka stated in the Nyayasudarsana. Com. on 

Sribhásya and cited by Vedanta de&ika in the Nyaya Siddhanjanam. 

Tamas here seems to mean the quality of éamas of Prakrti. 

7. | Kütasthapurusa represents an aggregate of souls similar to a bee-hive. Here the souls 
are those which are affected by past deeds, Ahs. 6.33, 34. According to the Laksmitantra 
(7.10, 11a) Kütasthapurusa is the all-knowing person who is at the head of the 
'enjoyers' (selves) who go forth from himatthe time of creation and return at the time 
of dissolution. This purusaissues out of Pradyumna. There isa differentaccount of this 
Purusa elsewhere, vide: 

HEM MRTA EMNET | 

aa ATAU: H peesaa: u SKS. Rsi. 7.6. 
8. Ahs. Ch. 4. 
9. See Bh. p. 11.4.38 for the kinds of Pralaya. 
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XX. Yoga 


Mere knowledge, that is acquired by hard study of the texts in the Pancaratra 
system aided by the Acarya’s supervision, would not be of any help to an 
adept. What is acquired requires to put to practice. It is necessary for the 
adept to have sound physical health and mental stability to recapitulate of 
what he has gained from study and act in accordance with the requirements 
of the system. The adept is to concentrate on the building of the temple, 
prepare the images and perform worship every day. To this end, he has to 
control the mind, lest its faculties should lead him astray. Yogic practice is 
helpful to serve this purpose. 

Of all the systems of thought, it is the Yoga and Vedanta systems that are 
practicable. As a German saying goes: Ein gesunder Geist in einem gesunden 
Kórper, mind will not function if the physical body is not kept in a sound 
condition to bear the rigour of yogic practice. 

The Yoga system of Patanjali! is based upon the Samkhya principles 
which declare that there is a clear cut division between soul and matter. The 
two are entirely distinct from each other, the former being sentient and the 
latter non-sentient. Sufferings of any kind are due to the mistaken identity 
between them. Misery is an uncomfortable feeling felt mostly by the mind 
and at times caused by the affections rising in the body. Therefore Patanjali, 
the author of the Yogasutras declares yoga as control over the functions of 
citta, a group containing buddhi, manas and ahamkara.” 


l. Hiranyagarbha is admitted to have taught the system of yoga. He is not Brahman and 
hence this system of yoga is refuted by Badarayana in the Sutra Ut AM: WPM: (Br. Sù. 
2.1.3), Patañjali is the author of the Yogasutras. 

2. Vide: amfartafafrtea: | YS. 1.1. 

Bhoja (c. 1000 A.D.), King of Dhara, humorously feels that this system of Patanjali 
is yoga, although difference is admitted in the system between the soul and matter. 
Vide:  Wasfenpiefs: wrarqat wach i 
iais m geqfedt zr i 
3rd Introductory slokain Bhoja’s vrttion the Yogasitras, but Ahs. (31.150) mentions 
yoga as the coming together (contact) of soul and God. 
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The Padmasamhita takes up the treatment of yogain the Yogapada, which 
contains five chapters. The other Pancaratra texts, which treat this topic are: 
Ahirbudhnyasamhita (ch. 31 & 32); Jayakhyasamhita (ch. 33); Paramasamhita 
(ch. 10); Visnutilakasamhità (ch. 4); Sriprasnasamhita (ch. 3) and 
Sanatkumarasamhità Rsiratra (ch. 3 & 4). The Yogasutras of Patanjali declare 
Kaivalya, aloofness from matter, is the goal of yogic practice.” The treatment 
of yoga in the Paficaratra Agama is attainment of Brahman with no return 
to the world.' 

Yoga is of two kinds, namely Karmayoga and Jnanayoga. The former 
consists in fixing mind on the karmar-s that are enjoined as obligatory and 
fixing the citta always on what is good. He who fixes his mind on these two 
kinds of yoga reaches moksa.” 

Those who take to the path of yoga will have to take sattvika food leaving 
aside the rajasa and tamasa kinds.” They have to adopt certain postures 
(asana). That is an àsana which, when adopted, would be steady and firm 
without the need to change it and must be convenient and not irksome to 
the adept.’ Eleven postures are mentioned and described in the Ahirbudhnya- 
samhità. They are Cakra, Padma, Karma, Mayüra, Kukkuta, Vira, Svastika, 
Bhadra, Simha, Muktaand Gomukha.* Mountains including Badarikasrama, 


3. Vide: nimi Tora ferra: haci, aefa an fafevraafifa | YS. 4.33. 


Bhoja describes kaivalya thus: 


gfrareurdfrertur ved vias fates: acm | on Ibid. 

4. Vide: sap Wed Ait 4 ga: utes | Pad. S. 2.5.28b. 

5. Pad. S. 2.1.4-6. 

Whether karman and jñāna together (not separately, may mean one after the other) 
be admitted as the means of moksais to be examined. It is the Bhaskara’s Vedanta that 
admits ji@na and karma as the means taking them together. 

6. Fora description of the three kinds of food, See SKS. Rsi. 3.1 to 24a; cf. Bh. G. 17.7- 
10. 

7. Vide: TETG[GHRTTA | YS. 2.46. 

8. Vide: Ahs. 31.31b-32; Pad. S. does not mention Cakra, Karma and Kukkutàsanas, Pad. 
S. 2.1.10-22, SKS. Rsi. 3rd ch. mention ten dsanas which are a little different with 
Vistirna, Yogasana, Dandasana, Jangha, Ardhajangha Parsva and Utkatika asanas 
mentioned alongwith Svastika, Padmaka and Bhadra (25-26). JS. enumerates four 
namely Paryanka, Kamala, Bhadra and Svastika (JS. 33.18a) The well-known 
paryankasana is enumerated in some of the texts mentioned above, but it is the one 
formed by Narasimha (SKS. Brahma 8.37b) and Pad. S. 3:17.25) 
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banks of rivers and uninhabited forests like Naimisaranya are the best places 
for doing yoga.” 

Yama and niyama are the first two components that require to be 
practised and to get qualified for yogic practice starting from postures. 
Yamas are rules of morality. The Yogasūtra mentions the yamas as five 
namely non-injury, true speech, non-stealing, celibacy and not accepting 
any gift that may affect the life of the adept. They are ten according to the 
Ahirbudhnyasamhita namely truth, sympathy, cheerfulness, cleanliness, celi- 
bacy,'! forbearance, straightforwardness, limited food, non-stealing and 
non-injury and they are described there." 

Niyama- are rules of restraint. They are, according to the Yogasütras, five 
in number namely, cleanliness, contentment, penance, study of one's Veda 
and meditation on God.” The Ahirbudhnyasamhità enumerates ten of them. 
They!* are listening to the Siddhanta (Pàncarátra), gift, mati (faith in the 
deeds that are ordained), worship of God, contentment, penance, faith in 
the validity ofthe Vedas, 15 shame, japaand observances. The Pādmasamhitā” 
mentions eight from the list given in the Ahirbudhnyasamhitaleaving matiand 
urata. 

The word Pranayama is made up of prāņa+āyāma; prana: air, breath; 
ayama: full control. The word pranayama thus means full control over the 
breath. Breath has inhalation ($vàsa) and exhalation (prasvdsa). This is 
natural and no effort needs for this process of breath but control over them 
means preventing their motion.” It is necessary to know how the air moves 


9.  SKS. Rsi. 3.40-53 
10. Vide: afféaraemeraseraatafurer: wa: 1 YS. 2.30 
11. send cuius raras YS. 2.32. 


Ahs. 31.21a. ‘The wife shall not be treated as an object of enjoyment’. 
12. Ahs. 31.18-23; Pad. S. 2.1.8; identical with the list in Ahs. 
13. Vide: vireercirsau carer erarfererenfa fram: 1 Ys. 2.32. 
14. Ahs. 31.24. 
15. astikyais faith in God in ordinary parlance. 
16. Siddhantaéravana and lévarapüjana are apt in the context of the Paficaratra tradition. 
17. Pad. S. 2.1.9410b. 
18. Vide the definition of Pranayama, 


afer aft arauarcanifafarde: warm: | YS. 9-49. 
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within the body. This requires a thorough understanding of the channels/ 
nerves (nadi) that spread over within the body. These tabular channels have 
to be purified for undertaking Pranayama. 

There are seventy-two thousand nádisin the body. Among them, twelve 
are importan t”? They are Ida, Pingala, Susumna, Sarasvati, Kuhū, Payasvini, 
Varuna, Yasasvini, Visvodara, Hastijihva, Gāndhārī, Sankhini, Alambusa and 
Püsa. Of these, Susumna, Ida and Pingala play a dominant role. There are 
six cakras! in the form of lotus within the body. They are Muladhara, 
Svadhisthana, Manipüra, Andhata, Vi$éuddha and Ajiia placed one above the 
other, the first one being below the navel and the last on the top of the head. 
The Susumna nddi connects the Muladhara with the Aja. There is a Sakti 
called Kundalini lying in the Muladhara like a coiled serpent. It moves 
through the Susumna nadi. It passes through all the cakras upto 
Brahmarandhra, the cavity on the top of the head. Ida lies to the right of 
Susumna and Pingala to its left. Kundalini which is jtvasakti covers 
Brahmarandhra with its eight mouths, each representing one aspect of 
Prakrti. Air, which is generally of five kinds, Prana, Apana, Vyana, Udàna and 
Samana is of a further five kinds called Naga, Kurma, Krkara, Devadatta and 
Dhanajijaya.”” The channels are to be purified by filling the body with air 
through Idà and must be kept up in the body for few seconds and let out 
through Pingala and vice-versa. If this is done twice a day during the three 
samdhyas for three months, the channels would be rid of all impurities.” 
Kundalini lies in a wheel with twelve spokes situated in the navel. 

Pranayama consists of three parts, namely Püraka, Recaka and Kumbhaka. 
Recaka is expulsion of the air that is within through the right nostril by 
pressing the left nostril with the thumb. External air is then to be inhaled by 
pressing the left nostril through the right nostril. Then that too must be 
closed and the air that is inhaled should remain within. Then the air that is 


19. Ahs. 32-20b 

20. Ibid. 32.18-20a. 

2]. These cakras are mentioned in the Sakta works as well. 

22. Among them, Naga causes upward emission of gastric air. Kürrna moves the eyelids. 
Krkara causes sneezing, Devadatta relaxation (laxiness) and Dhananjaya circulates 
the blood. AAs. 32.39b-41a 

23. Cf. Ahs. 32.42b-47a; SKS. Rsi. 3.62-84. as to how the airs become controlled cf. Padma. 
S. 2. ch. 2. for a treatment of this topic. 
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retained shall be expelled through the right nostril. Recaka means empty- 
ing, Puraka filling and Kumbhaka retaining. The process can be repeated by 
pressing the right nostril. First, the Supreme God is to be meditated in midst 
of the heart which is in the form of Cakra (wheel or lotus). Filling up shall 
be through the nadi Ida and expulsion through Pingala. Japa of Pranava is 
to be done in all the three stages. The number of times, this is to be done may 
be ten at the beginning, later increased to fifty and finally to 1400. Gayatri 
mantra may be used for japa. If Pranayama is done in this way, the worst 
sinner would become purified.” By doing Pranayama for three years, the 
adept will find Brahman in the lotus-like heart. He shall take little food and 
little sleep (or not sleep at all), become lustrous and strong. He will be able 
to keep the senses under control.” 

The fifth component part of yoga is pratyahara, withdrawal of the senses 
from their objects. The senses would then seem to act in accordance with the 
nature of citta, while they do not have contact with their objects." It consists 
in drawing the mind forcibly away from the objects of the senses. The defects 
in the objects are then noticed. The mind shall be placed in God." There 
is theistic colouring in this. The Padmasamhita takes pratyahara as retaining 
the mind in eighteen vulnerable points in the body.” 

The sixth limb is dháraná which is defined as steadfastly fixing cittain the 
wheel of the navel, tip of the nose and other parts of the body. Fastening is 
intended to avoid contact with some other objects. According to the 
Ahirbudhnyasamhita, it is retaining of the mind in Paramatman. Detachment 
from the objects ofthe world is essential to practice it. The Pauskarasamhita 
speaks of two dhàranas! and five dhàáranás,? indicating the number of 
objects for concentration. 


24. Ahs. 32.51-55; cf. Pad. 2.3.7-11a. 

25. Pad. S. 2.3.15-18a. 

26, mafaa farsa safest WeTen: | YS. 2.54. 

27. Ahs. 32.56-57. \ 

28. Pad. S. 2.3.8b-13a; where the eighteen vulnerable spots (marmanrs) are given 

29. YS. 3.1; see Bhoja's vriti on this. 

30. Ahs. 32-58; cf. Pad. S. 2.3.13-14. 

3]. Paus. S. 27.464. 

32. Ibid. 32-142a; retention is in each of the five elements and hence the number of 
dharanas is five. 
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The: seventh limb is Dhyana. It is defined by Patanjali as fixed on only one 
notion.” * The adept, whose mind is in that set-up shall meditate upon 
Janardana,™ who is in the form of discus, concentrating his mind on Him.” 
God, whose form is marvellous will then be amidst the flame of shining fire.” 
Vāsudeva shall be thought of using Kumbhaka. God, in the dreamy state, 
shall be thought of as present in the neck of the adept, in the state of deep 
sleep in the midst of the cheek, in the fourth stage in the midst of the 
eyebrows and in the state beyond fourth in the midst of the eyebrows and in 
the state beyond the fourth in the Brahmarandhra.” 

The last component of Yoga is called samadhi which Patañjali defines as: 


'shining of only the object concentrated upon whilst the consciousness of 


self is as good as lost" Samadhi is understood by those practioners of yoga as 


shining like an object.” The adept then becomes (anmaya." Oneness 
between the individual soul and the Supreme one is samadhi according to 
the Padmasamhita. Meditation shall take the form ‘I myself am the Supreme 
Brahman’. The soul dissolves there. His place is Vaikuntha."! 

The Paficaratra writers do not treat the matters found in the entire work 
of Patanjali, because that was not the aim of these writers. They do not discuss 
the division of samādhi as Savikalpaka and Nirvikalpaka nor the siddhis 
which are treated in the third padaof the Yogasutras. Goal also is Brahmaprapt: 
reaching Brahman while aloofness or solitariness is the goal in the yoga- 
sutras. The Pancaratra texts therefore do not treat any topic but the eight 
limbed yoga which is essential for meditation on Visnu. 

Another point which is worth noting here is that Sudarsana’s worship is 
the main topic in the Ahirbudhnyasamhita hence Visnu is mentioned as the 
object of meditation in the form of wheel (cakra) or discus. The adept who 


39. Werken 2mm | YS. 3.2. 


34. Janardana one who protects people from thieves; 
Vide: ParaSarabhatta on Visnusahasranama No. 127 
35. Ahs. 32.59; cf. Pad. S. 2.5.1-4a; 
36. Ibid. 32.63b. 
37. Pad. S. 2.1.6, 7. 
38. Vide: Rata vaewyrafaa sata: | YS. 3.3 
39. Ahs. 32.70b-80a; arthamátra- mere object as such without any appendages; this is the 
same as that given by Patañjali leaving the words @eqyparya 
40.  tanmaya: absorbed in that. 
4l. Pad. S. 2.5.17-20a 


INTRODUCTION 143 


gets successful attainmentin samadhihas all the wishes fulfilled. He has been 
described in a way that suggests that he has become verily Brahman.” The 


adept gets intimate union (sayujya) with Brahman but this does not suggest 
that he loses his individuality there. 


49. Vide: fafaa ngafa ance aden wea: | 
afmagt RASA: uftgaatand ada quim: i Ahs. 32.76 


The first line of this slokais almost similar to that which is found as the mangalasloka 
in Ramanuja's Sribhdsya- 


Vide: afaa yarana AA ... | 


XXI. Kriya—Planning the Village 


In the distant past, when the Agamas came into being, they bore some 
similarity to the Vedas. The Vedas, particularly the Samhita and the Brahmana 
portions, dealt with sacrifices and worship of Gods with various mantras. 
They contained no reference to the temple and idol worship. The Agamas 
also dealt with mantras and their use in the worship of God in the vyizha' 
form and had rare references to the idol’ and its worship. It can be pointed 
out that there is some exception” but building of the temples’ is rarely 
mentioned. The Sdt-vaia, Jayakhya, Pauskara, Laksmitantra, Ahirbudhnyasamhita 
and Paramasamhita reveal these features. The period, when these texts were 
composed and became popular,by their use among scholars, should have 
been far earlier to the texts which were composed later, in which the 
temples, their construction, idols, their consecration and installation re- 
quired the writing of texts like Isvara, Paramesvara, Padma. Hence the 
Pancaratra texts, do not, asa whole, have divisions into pddaslike jnana, kriya 
and carya except the Padmasamhita. Yet, most of the Samhitas of the later 
period have only kriyà and caryà divisions to deal mainly with the temple 
worship. 

The word kriyā means action, work, deed etc. Krzyà covers many items of 
ritualistic acts beginning from ploughing upto consecration.” The ancient 
works on $i/pa played a prominent role in the writing of this section. 
Kasyapasilpa, Aparajitaprccha, Mayamata, Manasara and others exerted pro- 
found influence but the Agama texts show that ritualistic aspects get a more 
prominent treatment in these Pàncaratra texts than the architectural de- 
tails. 

There are two ways in which the planning of the village could be 
undertaken. The temple may be built first and the village could be planned 


See SS. ch. 5&6 
LT. 4.30; Paus. S. 36-414; SS. 12-206, 25.119b; JS. 8-4a; 
JS. 20.204a 

SS. 24.354-357 

Vide: Pad. S. III. 1-6b. 


gte NO 
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on all sides of the temple. The other method is that the planning of the 
village may be taken up at first and then the temple could be built there. 
Almost all the Agamas begin with the laying down the plan ofavillage. There 
is no specific mention of the towns or cities for planning. Two reasons may 
becited here. Townsandcitiesare crowded and have communities of people 
who are ofa mixed nature. Apart from the economic basis, it can be said that 
people in towns are more interested in materialistic pursuits. If a new village 
is to be planned and provisions are made for the location of people 
according to their vocations, there will be a religious atmosphere where 
alone temple worship could thrive. This may not be held in an already 
existing village . 

A proper place is to be found for the selection of a site to plan for a 
village. A place that would be useful may be at the foot or top of the hills, bank 
of the river or its confluence with the sea, shore of the sea or sandy area of 
holy place in the forest . Such a place is called siddha e.g. Srirangam. Asiddha 
is the name given to the place where men build the temple. 

The patron and priest play a leading role in the selection of the site. The 
patron shall have faith in the work which he undertakes, be a devout person, 
rich, pure, dexterous, enthusiastic and free from avarice. He may belong to 
any caste. The priest shall be well-versed in the Páricarátra and Silpa texts, 
clever in taking decisions, pure, straightforward and devoted to God. 

The patron, priest and wheel-wright shall begin their work on an 
auspicious day and determine the site.’ The priestshall perform Praveásabali? 
at the entrance to the plot. He shall then offer worship to Vastupurusa.’ 
Homa is to be done to please Him. Availability of fruit bearing trees, plants 
with flowers, trees rich with fruits, trees that are useful for sacrifices,’ 
darbha, reeds and grain-yielding fields are the marks that are to determine 


6.  Pdram. S. 8.178-194 gives elaborate treatment of this topic. 


7. Sites are four namely, Supadma, Bhadraka, Pürna and Dhumra; for a description of 
these, see Pad. S. IIT. 3.1.22-30 

8. PraveSabali: Offering made at the entrance to the plot at the commencement of this 
or of a similar act. 

9. Vastupurusa is said to have been a son of Sukra, the teacher of the demons. Gods 


feared his formidable strength and hurled him down from heaven. He lies sprawled 
out, with the face down on the earth. Hence his demonic appearance. He isin charge 
of the site (vastu). vide: Visnu S. 5.36. 

10. Yajnavrksa:- fig tree. 
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a site as fit to be chosen. It must be free from pebbles, bones, potsherds and 
others. 

The ground shall be dug a danda in length and a danda in width and 
deep to the extent of the knee. Sali grains, barley seeds and others shall be 
sown there and filed with mud. If sprouts appear within three days, the site 
is the best, itis of the middle kind if they appear in five days, and itis worthless 
if sprouts do not appear at all. The site shall be chosen by testing the taste, 
colour and water." 

The site, which is selected, shall be ploughed and levelled. Two bulls and 
ploughshares are to be used at first in the eastern direction uttering 
Mulamantra and others. Then the site shall be ploughed from south to the 
north." Sali seeds and others are to be sown and much water shall be poured 
there every day. The cows shall be made to move on there. The site shall be 
dug with spades till the water level is noticed. Pitchers made of metals or mud 
are to be filled with Sali rice and covered with threads or cloth. Seeds, gems, 
mud from holy rivers shall be put there and worshipped. The pit shall be 
filled with mud, sand and water and have it trampled by elephants. Planning 
the village is then taken up. Itis the Padmasamhita in which one comes across 
with a wealth of details which are not available in other Pancaratra texts. The 
village is called Grama or Agrahara where the Brahmins live, as Pura or 
Nagara where Ksatriyas live, and as Malika where Vaisyas live. There is no 
mention about the place where Südras live." 

Villages are of eight kinds, namely, Dandaka, Svastika, Prastara, 
Prakirnaka, Nandyavarta, Pataka, Padma and Sripratisthita.'* They are all 
described in detail with the formation of streets in each. 

Garbhanyása'" shall be done in the middle of the village for Brahmanas, 
in the east for the Ksatriyas and in the north for the Vaisyas. Minerals, metals, 
gems, bulbous roots, seeds and mud shall be placed in a casket made of 
metal or wood or mud. The priest shall fix the auspicious time in the night 


ll. See Visnu T.S. 2.11-14; Hayastrsas. Adi. 10-19. 

12. Ploughing is to be done seven times accompanied by the recitation of Sakuna sükta. 
See Pad. S. III. 3.16 Visnu T. 3.9.10; for a more detailed treatment. see Markandeya S. 
2.14. 

13. Villagesalone are planned in the Paficaratra and also in other Agama texts. Exception 
is found in Aniruddha S. 11. 14b-20 where royal cities are described. 

14. Kharvata and Kheta are two more according to Kapiñjala S. 9-3a: Mayamata mentions 
Paraga in the place of Pataka 9.33b-34. 

15. Garbhanyasa: laying the foundation deposit. 
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and place the casket in the pit and fill it with mud and keep watch over it for 
three or five days. He shall install in the middle of the village Visnu in five 
forms! for Paficayajna’’ performed by the Brahmins, or four forms" to 
establish Caturatmya or one form for all purposes. The postures for Hari 
may be one of yogin, enjoyment, seated or lying or standing postures. The 
posture of enjoyment indicates Hari's act of creation and also dissolution. 
The form of Nrsimha, the one having the omnipresent form and of 
Parasurama shall not be worshipped here.” Kubera, Sun, Cupid, 
Subrahmanya, Vinayaka, Visnu in any important posture, Durga, Siva, 
Mahàmoti," Sasta,”! and others have their specific places. These should not 
be placed in temples. Siva must not be installed in some other village but in 
the same at a distance. 

Worship is to be offered to Visnu only by the traditional Pancaratra, Siva 
by Saiva Brahmins, sun by Brahmins who have performed Somayaga, Cupid, 
Vinayaka and Subrahmanya by Saiva Brahmins, Kubera bya Brahmin, Durga 
by a Bhagavata,” the mothers by Pàrasavas," and Sasta and Mahamoti by 
potters. Others who belong to the Anuloma* type shall live outside the 
village; Pratilomas in the south, and Candalas far away; the cemetery shall be 
far away from the village to the north.” 


16. five forms, refers to Paravasudeva, Vyihavasudeva, Samkarsana, Pradyumna and 
Aniruddha. 

17. Paficayajnas are Brahmayajna, Devayajnia, Pitryajfia, Manusyayajna and Bhütayajna. 

18. The four vyàha deities. 

19. There are terrific forms and so shall not be worshipped. Pad. S. HI. 2.57b-58a 

20. Mahamoti: moti-Camunda, perhaps this deity is meant here 

91. Sastà Atiyanar riding on a horse. 

22. Bhàgavata may here mean a devotee of Bhagavan who may also be Siva. 

23. Parasavas are members of the anuloma group; they are born of a Brahmin man and 
a Sudra women. 

24. anuloma: born of a man of higher caste and a woman of lower caste. 

25. See Vasistha S. 2.30 ff. 
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The streets in a village, the size of the houses there, the height and width of 
the doors in temples, dimensions of icons and others could be well- 
understood, not merely by giving an imagined description as in poetry but 
in terms of the units of measurements. Special measurements, could not be 
made by using the scales or tapes, particularly when the space is too long. 
The unit or its multiples have to be used to arrive at the exact extent of space. 

The basic unit of the absolute kind is a speck of dust (rajas) which is 
perceived when the sun'sraysenterinto a dark room through a window. This 
speck of dust contains eight atoms. Fight specks make one tip of hair. Eight 
tips of hair make one nit (Jksa), eight nits make one louse (yuk2). Eight yukas 
make one grain of barley (yava). Eight yavas make one digit (angula) which 
is also called matra. Two angulas make one golaka which is also called kala. Six 
kalas (called here also as Kalasa) make one tala. Twenty-four talas make one 
hasta. Hasta, which is cubit, is twice vitastiwhich is made oftwelve digits. Hasta 
is also called kisku. Twenty-five digits make one prajapatya, twenty-six a 
dhanurmusti and twenty seven a dhanurgraha.' This measurement is called 
manangula. Cubit is used for vehicles and seats, dhanurmusti for buildings 
and dhanurgraha for villages. 

Cubit is also called ratni, aratni, bhuja, bahu and kara. Four cubits make 
a pole (yasti), eight poles (danda) make a rope (rajju). 

Matrangula, another kind of measurement, is of relative value. It is equal 
to the middle phalanx of the middle finger of the priest? It is to be used for 
measurement relating to the sacrifice. Thisis also called digit taken from the 
body (dehalabdhangula) . This unit must vary from person to person and must 
berelative and notinfallible. This method is applicable to measure the icons. 
An icon is divided into ten parts. One of these is divided into twelve units; 
each unit being called Dehalabdhangula.” 


l. | Paus. S. 4.5-8; 
2. Vide: Bhārgavatantra 4.4. 
3. Ibid. 4.6. 
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The horizontal measurement of a pavilion is done with a unit called 
pankti which is also read as amsa. This is also called bhakti. 

Another system of measurement is called ayadi. It is used in the selection 
of sites. By adi in ayadi are meant, dya; gains, vyaya; losses; yonimatrices, 
naksatra-asterisms: vara: solar days and amáa; parts. The dimensions given in 
poles are to be increased or reduced so as to agree with this ayadiseries. The 
sum of the length and width are to be multiplied by eight and nine and the 
product thus obtained is to be divided by twelve and ten. The remainders are 
gains on the one hand and loss on the other.’ The sum of the length and 
width are to be multiplied by three and the product divided by eight, the 
remainder corresponds to one of the eight matrices (yoni) which are flag, 
cloud, lion, dog, bull, donkey, elephant and crow. Among them, flag, lion, 
bull and elephant are auspicious. Similarly, by a kind of multiplication by 
eight and dividing it by twenty-seven, the third (vipat) is adverse, pratyari the 
fifth is disunion and the seventh is naidhana death—all the three are 
inauspicious.” 

The day of the week is multiplied by nine and the product divided by 
seven. The remainders, if they are Thursday, Friday and Monday are 
auspicious. Amsa; (parts) are multiplied by four and divided by nine and one 
inauspicious. 

There are other kinds of measurement, pramana, unmdna, parimana, 
upamana and lambamana. Mana is height, pramana upto the navel, unmana 
extent, parimana size, ubamanaspace in between the parts and lambamana is 
the thread.? According to another text, māna is protuberance, unmana is 
binding together and pramdana is across and upwards.’ In some texts, the 
word goji is used to mean four yavas. It is also called gojika’ and locana."° 

Units of temporal measurement is anu. Two anus make one paramanu, 
three anusyield trasarenu which is seen in the rays of the sun passing through 


4. . Mayamata9.18b-20a; for details, see Bruno Dagens: Architceture in the Ajitfagamaand 
the Rauravagama pp. 19-20. 

5. Ibid. P.18; Pad. S. 3.12; 42b-44a; 44b-47 

6. Aniruddha S. 12-1-9a. 

7. | $8.8. 24.92b-93a; 

8. Goji: name ofa plant with sharp leaves—Susrutasamhita 5.7-11. Vide: M.M. Williams, 
Sanskrit English Dictionary p. 367 col. 3. 

9. Visnu. S. 14.85a. 

10. S$.24.151a, 175a; 
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the window. Three trasarenus make one (ruti. One hundred trutis make one 
vedha. Three vedhas make one ksana. Five ksanas make one kasthas, fifteen 
kasthas one laghuta, fifteen laghutas make one nddika. Two nadikas make one 
muhurta or prahara. Six or seven praharas make one yama, a period of three 
hours.!! 

Unit of weight is pala which is equal to 1/100 tula; 32 palas one prastha, 
four prasthas one adhaka and four àdhakas make one drona.'? 

Twelve manangulas make one tāla, two tālas one hasta, eight hastas one 
dhanus (danda), two dandas make one krosa; four krosas make one gopana. 
Yojana is five gopanas."? 

The units for measuring the grains are as follow. Four vrihis make-one 
kunja (gunja), eight kuñjas one manjistha, and one hundred manyisthas one 
sasti. Five palas make one kudupa, four kudupas one prastha, four prasthas one 
adhaka, two adhakas one Siva, and two Sivas one drona. Two dronas make one 
khari and three kháris one bhara.'* 


11. Bh. P. 3.11.48. 

12. Pad. S. 3.12.52b-56. 
13. Ibid, 3.12.48-52a. 
14. Ibid. 12.53-55. 


XXIII. Balalaya 


When preparations are undertaken to build the temple, it is imperative on 
the part of the patron and Acarya to provide the means for worshipping God. 
A temple in miniature must be built for God, since the actual temple is yet 
to be begun for building it. This temple shall be a small one and so is called 
Balalaya, Balagrha' Balasadana, Tarunálaya" and Balamandira. It shall have 
close resemblance to the temple that is to come up. It shall be built between 
any two directions, i.e., the cardinal points. The entrance of it shall be in the 
east. 

The idol also shall measure from five hastas to twenty-three angulas. A 
metal, stone or wood shall be used to make it. It shall bear , the conch, discus, 
mace and lotus with the four hands.) The icon, that is made, shall be placed 
in water" in a pavilion erected for this purpose. The icon shall be which is 
kept by the Acarya on an altar and one hasta in height which possesses three 
ridges. Attendant deities like Pracanda, Ksetrapàla and others shall be 
arranged to have their positions in the various directions. Mahotsava shall 
then be performed for that deity. The miniature temple shall then be built 
with stones or bricks or wood which would make it best and of middle kind 
and low kind respectively. The stone shall not be brought from the temple 
that is available to another God.” The priest shall place a plank and make it 
hard with lime. The socle shall be placed on it and the base upon it. Pillar 
(pada), entablature (prastara), recessed moulding (grava), roof (Sikhara), 
shall then be built upto finial while building one-storey. The temple with two 
storeys shall have base, pillar, entablature, square decorative aedicula, 


l. Pad. S. $.4-2a use it. 

2. Vimanarcanakalpa 4-1; uses it. 

3. The hind right hand shall hold the lotus but at present the idol is said to have the pose 
for security (abhayam). 

4. This is called adhivasa. Mantras are used at the time when it is lowered into the water. 
The icon gets infused with life through that water, where it is soaked. 

5.  Thestonesshallbe brought from four types of grounds, Varuni, Mahendri Agneyiand 
Vayavi. (Markandeya S. 3:1-36). 
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elongated building with wagon roof samsthdna, cage (a kind of aedicula), 
and again entablature. The temples from three to twelve storeys shall have 
asupplementary level of elevation, recessed moulding, roof of elevation and 
finial. Apart from these, there are eighteen components namely plinth 
(upana), thick plinth (jagat?) torus (moulding) (kumuda), string-course 
(pattika), projecting part of joinery (karna), string-course, mahati, fillet 
(vyajana), supplementary level of elevation (vedika), pillar, hamsamala, 
cornice, upper string-course (prati); upper platform (prativedika), project- 
ing part (of joinery) (karna); and roof. A diligent patron shall draw these at 
his will in a cloth upto finial for the temple. 

Treatment of this topic in the Vaikhanasa text is clearer. The Tarunálaya 
is to be built in the second or third enclosures marked for the temple to be 
built. The Tarundlaya’ may be so constructed as to house five, six or nine 
idols.” While the Vaikhanasa texts deal with consecration of balabimbas, the 
Pancaratra texts remain silent over it. 


6. This treatment is given in Visnutilaka S. 6.188-191a; Agastya S. 1.94b-95 and 
Mahasanathumarasamhita. |. 8.15 where the limbs (angas) are slightly different from 
Pad. S. The treatment is rather not clear in Vésistha S. 3.139-197. Prof. Dr. H.D. Smith 
mentions the name of one of the works cited above as Mahasanatkumára samhita but 
this treatment is found in fact in the Sanatkumára S. I.18-15. 

7. Visnutilaka S. 6.188-191a; Agastya S. 1.94b-95; and SKS. Brahma. 8.156p. contain the 
names of these components. Agastya S. gives the names of 13 limbs; SKS. gives the 
names of 12 limbs. 

8. VK. Ch. 4. 14. 


XXIV. Diksiddhi 


Diksiddhi means determining the direction. When the temples are to be 
built, care must be taken to see that the temple and main shrine face a 
particular direction which is preferably east. A site, which is selected for this 
purpose, must be in a large open area. One can go there and stand to find 
out a particular direction but he cannot be sure of fixing the direction, 
though in a way, he may point in one direction and declare it to be east and 
another as south. The sun's rise is held to be in the east but this may not be 
exactly east, since the sun's course goes on changing month by month 
throughout the year. An instrument known as gnomon is to be adopted to 
fix the direction with exactness. This instrument is known in Sanskrit as 
Sanku or peg. 

This place where this instrument $ankuis to be operated should be plain 
land without any enclosure hiding it, so that it could be easily visible even 
from a distance. This is possible only in the Uttarayana when clouds would 
not move about in the sky. The period must be bright fortnight. 

The ground there shall be in the middle of the site chosen and itis to be 
levelled and must be a square of one square pole (four cubits). The largest 
kind of sanku shall be twenty four angulas long, of which the portion which 
is to be thrust down into the ground shall be twelve angulas and above the 
ground level, shall be twelve angulas high. Its diameter shall be to the 
measurement of the little finger at the top and shall be five angulas at the 
bottom where it must be perfectly circular. 

Sanku is to be made of ivory, sandal wood, wood of Khadira tree, Sami, 
Tinduka or any mineral. A firm cord shall be fastened to the top of sanku. 
This cord is called Paryantasütra or Simasitra. Another thread is to be tied 
to the lower portion of sanku and it is called Pramanasütra. A circle is to be 
drawn around sanku with the help of Simasutra. Its diameter must be double 
the height of the sanku. The shadows cast by the Sanku in the morning and 
evening must be marked. The shadow must be from the Sanku towards 
northwest and would extend to touch the circle in that direction. The 
shadow will be formed in the evening starting from the fanku and would 
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extend to touch the circle in the north-east. These points of intersection are 
to be marked as C and D and A and B line must be drawn connecting them. 
This line C D shows the exreme limits of the shadow. The shadows them- 
selves are marked as ‘a’ and 'b'. Lines are to be drawn connecting West and 
East by a horizontal line which shows the exact directions on the Visuva day 
when days and nights are of equal duration. Similarly, a line is to be drawn 
connecting North and East and two other lines connecting north east and 
south west and north west and south east. North and South, north-east and 
south-west, and north-west and south-east are to be corrected with symmetri- 
cai lines on both sides in each case which will extend upto a portion of the 
lines, south of sanku representing a shape resembling a fish! and the further 
extended portion represents the tail of the fish. These symmetrical lines are 
drawn with Pramanasutra and shall pass through the centre of the circle. 
They intersect the course of the shadow at two points x and y, the former in 
the morning and the latter in the evening. These two points x and y, lie in 
the line ABto be drawn to touch the circle on both sides. The west line AXYB 
gives the actual directions West and East. This must be observed and marked 
consecutively for three or four daysata strecth. This observation would help 
in determining the directions East, South, West and North, so that the 
foundation could be laid for building the temple to face a particular 
direction which is East. 

The Pauskarasamhita? gives the measurements for the shadows in each 
month of the year. This observation is needed to fix the east and the west 
alone and that two only in the Uttarayana (Jan. 15 to July 15). The Padma- 
samhit requires the fixation of all the eight direction. 

The use of Sanku is also for building mansions, for drawing mandalas, 
lotuses and others.! Works like Lakgmitantra! and Hayasirsa páücarátra? 
enjoin the drawing of two circles side by side with a horizontal line passing 
through the centres of both the circles. Thisis useful for determining all the 
eight directions. 

The diagram illustrates the use of fanku' 


Pad. S. 3.5. 6 as mentions this is to be of the shape of tortoise 

Paus. S. 3.25-3]. 

Pad. S. 3.5.2-8. 

Paus. S. 3.54. 

LT. 97. 4-14. 

Hayasirsa S. ch. 8 

For further details on sanku and its use, see: 1. B Dagens: Manasara (English 


NOW OD Mc 
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S 
A X YB - Correct West-East line. 

= Sanku: gnomon NS1 = fish like body, S1-SW = tail of the fish 
= East NS3 = fish like body, S3- SE = tail of the fish 
= West AB = line connecting West and East (ex- 
= South act) 
= North CD = line connecting the points of inter- 
= South east section of the shadows in the morn- 
= South west ing and in the evening 
- North west X  zpointof intersection of the shadow 
- North east into the body of the fishes NS1, NS2 
- shadow in the morning and NS3 in the morning 
= shadow in the evening Y  -pointof intersection of the shadow 
= fish like body, S2-S  - tail of the with the body of the fishes NS] NS2 

fish and NS3 in the evening. 


Translation) Introduction. pp. XI-XII, and ch. 6; 2. Bruno Dagens: Architecture in the 
Ajitagama and the Rauravagama. pp. 32, 33; and 3. Sanjukta Gupta: Laksmitantra - 
English Translation and Note, pp. 227-231. 


XXV. Prathamestakavidhi 


Four kinds of temples (prasada) are there, namely in the form of square, 
circle, long square and a long circle.! The form of the temple shall be 
according to the postures of standing, seated or mounted on a vehicle of the 
icon.” The temple shall be of measurement from one hasta to ten hastas, 
taking the odd number which would provide for enjoyment in life and even 
for attaining moksa. It may have upto twelve storeys according to the 
availability of funds. 

Bricks are of three kinds, made of slabs, wood and mud. In the case of 
edifice with wagon-roof (vimana) made of stone, wood in that made of wood. 
The gender of the stone or wood shall be examined. The male stone shall 
be rectangular, the female circular and that having many horns (elevation) 
is of neuter gender." The male stone shall be used from the base to the finial, 
top getting the neuter stone. 

While taking the wood, care is to be taken to see that it is flawless. If greed 
or inattentiveness were to prompt in the selection of the Acarya, donor, and 
king, country would get destroyed. 

In the case of selecting mud, the Acarya shall follow the wheel-wright, go 
to that place and do homa there uttering the relevant mantras, after bowing 
to the deities like Ksetrapala. The potter* shall make a brick of mud there. 
The male brick would be having an odd number of straight lines, that of the 
female kind even number of horizontal lines and that of the neuter kind no 
lines or have it in the projecting part. Male kind shall not be used for the 
purpose but the male stone is to be used to build the temples. The bricks with 
24 angulas in length are the best, 18 the middle kind and 16 the low kind.? 


— 


Pad. S. 3.5.10; Kapirijala S. 10.71b-72a. 
Icon here means dhruvabera. 
3. See Mānasāra Silpasastra 52.184-224; IS. 17.776; 
Sriprasna 12.16-17 declares the sex in accordance with the donor. 
4.  Acarpenter shall do it, vide: SKS, Brahma 8-12. 
5. | Vimànaàrcanakalpa 6 (p. 25) says that the length of the bricks is to be according to the 
number of storeys. 
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The measurement of the brick shall be according to the nature of the 
ground.’ The first brick shall be well-baked, having good sound when it is 
struck slightly with a rod, of even surface and ofthe same colour throughout. 
Four slabs shall be used in this rite.’ 

Adhivasa is to be done for the bricks. A pavilion with sixteen pillars is to 
be erected in one of the four directions in the temple. An altar is to be 
prepared of seven talas in length and one hasta in height. A pedestal is to be 
arranged in the centre with three bharas? of Sali (rice); which may be round 
or square. A pitcher, wound with threads, shall be placed upon the pedestal 
made of grains. Eight pitchers are to be placed around it in all directions. A 
pedestal made with grains, similar to the one stated above shall be placed for 
the central jar which is to be filled with water. This pitcher shall be filled to 
one half with rice, and one half with sesamum. It shall be wrapped in new 
clothes. The bricks shall be bathed. Ghee shall be poured in the central jar, 
milk in the jar kept in the east, curds in the one in the south east, jaggery in 
the south and south west, paticagavya’ and fruit juice in the north, scented 
water in the north-west, mineral water in the north and honey in the north- 
west. They are to be wrapped with a new cloth and be worshipped. The bricks 
shall be placed on the pedestal and bathed with waters and others keptin the 
jars. After drying up all the bricks, they shall be placed on the bed. Homa is 
to be done in the central jar for Visnu and other deities in other jars. It is to 
be done for 108 times with faggots, ghee and sesamum uttering Mülamantra 
and Purusasukta. The bricks shall be gently touched (sprinkled) with the 
ghee of Sampata homa.” Theyare to be wound with pratisara!! made of gold. 
The patron and Acarya shall sleep to get a good omen in dream" which if 
they get, they could proceed further. Otherwise, they shall abandon that 
place and start it elsewhere. 


e 


Pad. S. 3.5.38. 

7. | Pad. 8. 3.5.42; SKS. Brahma 8.12. eight or twelve bricks. The mention of four bricks 
agrees with Satapathabrahmana (7.1.1.18) for Garhapatya; 

8.  Bhàra weighs equivalent to 200 palas. 

9. | Pancagavya: prepared out of five products got from the cow. The five products are 
milk, curds, ghee and the liquid and solid excreta. 

10. Sampatahoma: Tattvahuti. 

11. A cord smeared with turmeric powder and tied around the wrist or an object. 

12. Vide: - Visvaksena S. 7 ch. cf. P.V. Kane: History of Dharmasastra 3.226; 5.728-782. 
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The priest shall take those bricks to the entrance marked for the temple 
and place them (in the pit) to the right of the entrance. The roots of the lily 
and lotus are to be placed in the pit. The site that is made must not be 
changed. 

Thisis to be followed by Garbhanyasa, placing the foundation stone. Mud 
isto be brought for this purpose from hill, deep pond, holy place, ant-hill the 
habitat of crabs, rivers (from the tips of the horns of the bull taken there, with 
the horns thrust into the mud), tusk of elephant, sea and ploughshare. 
Other things to be put there are arsenic, yellow orpiment, collyrium, black 
lead, fragrant earth got from Saurastra, yellow pigment, red chalk and quick 
silver; nine gems like pearls, ruby and others; and nine grains like fine rices, 
coarse rice, sesamum and others. 

The container (bhajana) shall also have adhivasa and homa. Homais to be 
done with ghee, faggots and others. The guardians of the quarters, planets, 
sages and others shall have the homa done for each. 

The foundation stone shall be laid only in the night, at an auspicious 
time. The priest shall take that container and go round the place for the 
temples and sit in the sanctum sanctorum (in the space already settled) to 
the accompaniment of music and placed in the fillet. 

A box of any significant metal, shall be made of the size of tala (12 
angulas). It shall have nine compartments made of wood with a lid." 
Punyahamantras" shall be uttered and the box be cleaned with paricagavya. 
The priest shall then think of the whole world in the mind and of the earth 
as having two hands. KeSava shall be thought of as bedecked with all 
ornaments.' 


13. The box shall be 12 angulaslong and 14 angulas height (Kapinjala S. 10.89-91). The 
Silpasástra says that the number of storeys determines the dimensions of the box. 

14. Water kept in a pitcher is to be made holy by uttering the manuas beginning with 
' hiranya varnah $ucayah That water is to be sprinkled over the objects to be sacrificed. 
The word ‘punydha’ means literally a holy (or happy) day. Punyaha means a day or a 
thing made holy or pure by uttering these mantras. 

15. Two traditions are to be noted here. The box that is prepared is placed in the pit and 
the materials that are stated above are to be placed in the box. This is stated in the 
Kapinjala S. chapter. 10; Visnu S. ch. 13and others. The other method is the materials 
are placed inside the box; which is put into the pit by sealing it. Female bricks are to 
be placed around it. This is treated in 7S. ch. 16; Kasyapa's Jnánakànda ch. 16. This is 
treated in the Mayamata ch. XII and Silparatna I. 
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Mudshall be brought from the sea and be circumambulated around that 
box. Mud shall be taken from hill, holy (water) river and deep pond and 
placed in the east, south, west and north. Minerals, metals, precious stones 
and grains are to be placed inside the box. The earth shall then be meditated 
upon. The pit shall then be covered with a lid and strengthened with lime. 


XXVI. Types of Basements and Temple Structures 


The socle (upapitha) shall be beneath the base (adhisthana) which is 
supported by it (socle). It adds to the beauty of the structure and protects it 
ensuring the height of it. Itshall be equal to the base in heightand have three 
pillars. The base shall be one-fifth of the building! or of one module (danda) 
or equal to the projection of the plinth of the base. 

Vedibhadra, Pratibhadra and Subhadra are the three kinds of socle. The 
Vedibhadra kind has twelve or eight equal parts in height. The Pratibhadra 
has twenty-seven parts in height. The Subhadra kind has twenty-one equal 
parts in height or the same number in a different way.? 

The base shall be of the size of the pillar to its one-third portion or one- 
eighth or long as a pillar or short by a span (12 angulas). It has twelve parts 
namely, foundation (ufana), plinth (jagati), doucine (padma), fillet (kampa), 
string course (paitika), element of entableature (nichika), padmaka, groove 
(skandha) and groove (antarita) 3 

The plinth (upana) may be of the extent of four, three, two, one or one 
and a half to serve the purposes of homa. 

Two types of adhisthana are mentioned namely Padabandha and 
Pratibandha but actually seven are enumerated and described, namely, 
Padmabandha, Pratibandha, Kapotasadana and four unnamed.’ 

A survey of the description of these basements make it necessary to know 
the types of prasadas, temples. These are not really prasadas but only vimanas, 


_ 


According to Manasára Silpasastra the base shall be only one-eighth of the building. 

2. Thesocles are of several types according to Sriprasna-S. 8.20-29. The component parts 
of the socle are five or six according to Silparatna (ch. 34) and twenty-four types 
according to Aparájitaprcchà (120-121) 

3. The second and last are already stated and then there are only ten parts. Kasyapa 
Silpasastra (6.22) enumerates only five. 

4. There is loose construction and writing is not clear here. The Vaikhanasa text 

Vimanarcana kalpa (ch. 8) mentions eight types, namely Padabandha, Padmabandha, 

Puspabandha Sripriyambuja, Pratibandha, Pratikrama, Kapotabandha and Sribandha. 
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which are structures over the sanctum sanctorum beginning with the base 
and ending with the top ofthe structure. The vimanas differ from each other 
in accordance with the difference in the base. The Padmasamhità enumer- 
ates a number of vimanas. Their names are Vaijayantaka, Srivisala, Puspaka, 
Kesara, Sudaráana, Svastika, Vipulasundara,' Parvata, Mandara, Svastibandha, 
Kalyana, Pancala, Visnukranta, Sumangala, Kanta, Puskara, Manohara, 
Kaubera, Bhadrakostha, Vrttaküta, Kosthabhadra, Sribhoga. Puskara, 
Lambapanjara, Jayavaha, Lalitabhadraka, Vyasa, Sailachanda, Madhyabhadra, 
Sriyahchanda, Yoganandana, Hamsataraka, Mahendraka, Suryakanta, 
Mangalaspada, Udarasara, Vijaya, Suddhasvastika, Amalanga, Vimalatraya, 
Sridhara, Candrakanta, Sripratisthita, Vedika, Saubhadraka, Kamalamandala, 
Indubhadra, Dhavalikanta and Saumya. 

Among them, Puspaka is in the form of square or having sixteen edges. 
It offers prosperity and is well respected among the vimanas.” Parvata, one 
of the vímánasis also well-respected.’ There are three vimánaswith the same 
name Vimala. 

The vimanas that are now in the South India are not called by these 
names. The shrines which have these vimanas were already in existence 
before 600 A.D., after which period, the Alvars glorified them, with their 
soul-stirring Tamil hymns. In all probability, the Agamas, which treat this 
topic, were composed after the period of the Alvars. 

The Bhargavatantra enumerates twenty names of vimanas, Markandeya- 
samhita seventeen types, Sriprasna twenty-one; Vasisthas twenty-six kinds. 
They are described briefly in the Markandeya-samhita. Their descriptions 
differ from those given in the Padmasamhita. The Sriprasnasamhità (8.1-20) 
describes four vimanaswhich are notgiven any name but could be compared 
to the four treated in the Visnutilaka (6.202). Marici's Vimanarcanakalpa 
mentions and describes briefly five vimanas." 

Itis to be noted that the Padmasamhita enumerates eighteen parts of the 
temple (vertical structure) namely, upana, jagati, kumuda, pattaka, karna, 
pattikà, mahati, pattika, vajana, vedikà, carana, uttara, hamsamātā, kapota, prati, 
prativedikà, karna, and Sikhara. The Visnutilaka (ch. 6.188-191a) enumerates 


This is one of the best types (Sripraina. S. 9.18). 

Pad. S. 3.8.6. 

This is one of the best types according to Sriprasna S. (9-18) 
Pad. S. 3.8.79-84. 


SMD 
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the eighteen elements with slight change namely, upana, jagati, kumuda, 
pattika, karna, pattika, mahat, pattika, vajana, vedika, urdhva, carana, hamsamala, 
kapota, prati, prativedika, karna, sikhara. The Agastyasamhita mentions only 
fourteen namely, upana, jagati, upavedika, kuttika, pada, kapota, vedika, 
pattika, nali, karna, Siras, Sikhà and ghantà with one after pattika missing. The 
Sanatkumarasamhità mentions twelve namely, jagati, kumuda, vedika, pattika, 
pada, kopata, vedi, pattika, kantha, śiras, śtkhā and ghata. ? The account given 
in the Vasisthasamhita is confusing.'? 


9. JS mentions 12 types. The Visvaksenasamhità (34-32) mentions Trailokyabhüsana as 
the best vimana. Twenty vimánas are mentioned in the Bhargavatantra (3.19-20), 
seventeen in the Markandeya-S. (4.45-87), twenty one in the Sripraína-S. (9.1-95) and 
twenty-six in the Vasistha-S. (3.90 bf) The Vaikhanasa text Vimanarcanakalpa (8) 
mentions few types alone, while Samürtarcanadhikarana mentions about eighty types. 
The Kasyapa Jüànakanda enumerates 96 types. 

10. H.D. Smith: Parcaratraprasadaprasadhana. p. 53 fn. 


XXVII. Mürdhestakavidhi, Deities in the 
Vimana and Attendant Deities 


Certain finishing touches are required to be put on the vimana structure. 
The crowning brick (mürdhestaka)! is to be placed under the finial (stupi). 
A prapa (light building resembling a pavilion without a base) is to be 
constructed in front of the temple. A platform is to be placed in the middle 
of it and is to be well decorated. Four crowning bricks" shall be kept ready. 
They are to be bathed and kept on a heap of grains. The pitchers which are 
to be placed there shall be worshipped as also the arches. As in the rite of 
prathamestaka, homais to be done in the four directions of the platform. The 
bricks shall be wound with threads. Twenty-five pitchers are to be placed on 
the heaps of grains and shall be worshipped with sandal-paste, flowers and 
others. The priest shall attend to his work as in the previous istakavidhi. 

He shall bathe the bricks with the water keptin the chief pitcher and then 
wrap it with new clothes. He shall take the bricks and come round the temple 
with the rtviks! in a pradaksináway to the accompaniment of the sound of the 
tabors. The bricks shall be taken up to the top of the vimana. After uttering 
punyaha, the priest shall take them and stand facing East, contemplating on 
Narayana. He shall place the bricks in the directions beginning from the 
east. Women, Südras and those of the anuloma kind shall place the bricks 
silently. 

An axis of the finial shall be made of metals or wood. It shall be long and 
have the tip of one angulain measurement, or measured to the groove of the 
vimana or twice that. It may be circular or rectangular or have four corners. 


l. V.K. calls this as Samaptestaka. 

2. Five bricks according to Kapinjala S. 10.114. 

3$. According to Bharadvaja S. (3.2), these must be chosen right from the beginning of 
the temple building. They are Brahmana rtviks to supervise the whole undertaking. 
The rtviks chant the mantras, the priest carries the bricks and the carpenters do the 
cementing (vide: Markandeya S. 4.26). 
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Itis called stüpikàkila.' Then nine gems’ are to be placed in the pit of stüpika. 
The priest shall stand silently facing the east, after placing finial in the pitand 
strengthen the pit with lime. The finial may be made of gold, silver, copper 
or wood and the method of using these will be of a descending order in 
quality and quantity.° At that moment, the priest shall place to the right of 
the finial, a vase made of gold, or silver or copper, lead or mud. The finial 
shall be of a form which the temple has. The vase shall be filled with various 
gems and metals.’ The tip of the vase shall be of the form of a lamp. A wheel 
or stake shall be fixed on the large niche (mahanasa). It may be made of any 
metal or wood. 

The figures of the deities shall be placed in each storey and in each 
direction. Indra in the east, Kumara or Siva in the south; Daksinamürti or 
Narasimha in the south; Sridhara or Brahma or Kubera in the north; or 
Adivaràha, Nrsimha, Sridhara, or Hayagriva in the east, south, west and 
north respectively; or Nara, Narayana, Hari and Krsna in the respective 
directions; or Purusa, Satya Acyuta and Ananta;® or Sridhara, Varaha, 
Nrsimhaand Ananta. These deities shall be placed in such postures in which 
Dhruvabera is made. The guardians of the quarters shall always be in the 
sitting posture only. If the vimana is made of stone, these deities must also 
be made of stone. They are to have adhivasa in water and placed in the said 


4. Pad. S. 3.9.24b; it is called stüpisulain the Vaikhanasa texts and stüpidandain Kasyapa- 
silparaina ch. 42 and Silparatna 34. 
5. Nine gemsare pearl, ruby, topaz, diamond, emerald, lapis lazuli, coral, sapphire and 
gomedha (M.M. Williams: Sanskrit - English Dictionary p. 531 col. 2). 
Vide: RM g dqdfirflei a eS | 
Tah Tet a sme Afera T a 
qieg sari aa cw | 
ware tafe ta udate Aa fë 11 SKS. Siva 8.15-16. 
6. Pad. S. 3.9.36-37; stone could be used to make the finial. Visvaksena S. 34-15. 
7. | Homaisto be done after the finial and vase are installed. Kapinjala S. 10.126-132. See 
Sriprasna S. for a graphic description of this. The number of finials may be from 1 to 
20 in number (ch. 10). 
8. Purusa, Satya, Acyuta and Ananta are the primeval deities according to the Jayakhya 
tradition which is said to be inherited by the Padmasamhita, which mentions this. Vide: 
Pad. S. 3.9. 45b-46a. The Visvamitrasamhità gives different groupings such as Kumuda, 
Upendra, the guardians of the quarters, twelve Ádityas, Gandharvas, Vamana, 
Trivikrama, Para$uràma and Baladeva forms of Visnu in the episodes treated in VP. 
and Bh. P. Sudarsana, Pàncajanya, Gada and Padma; vyuha deities, four Vedas and 
four yugas (Visvamitra S. 21.68-88). 
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directions. All these shall occupy a lotus seat and abide on the walls. Only one 
form of a deity would serve the purpose in a vimana having one niche. Such 
deities are not required where niche is not there. Virasena, Susena, Viranatha 
and Subhadraka shall be the deities in a circular, long with four cornered 
vimana. The deities, who form the council of Visnu shall have frightful faces. 

Each cornice (kapota) and each base shall have the row of swans, or of 
goblins and those who pass through sky shall be placed looking at each 
other's face. Garuda or lion shall be placed on upper string-course or below 
the attic in the corners.” Waters, in which Khadira and Arjuna trees (pieces 
of the tendrils or shoots) shall be mixed up, are to be boiled along with the 
juice of the jaggery. The paste which is thus made shall be used to give the 
colouring to the finial. Five colours” shall be used to beautify the deities. 

The vimana-s are of three kinds, namely, Nagara, Dramida ! and Vesara. 
Nagara is of the square or rectangle in form having four corners or edges 
beginning from the projecting part ofthe finial or from the long edge of the 
edifice. Dravida is long with eight edges or six edges. Vesara is circular or 
long and circular. 


9. Garuda is generally found in the temples of Visnu, but the outer walls of the 
Garbhagrha in the Tirumalai temple or at Alwar Tirunagari, lion is found in the 
corners. 

10. Sriprasna S. (9.65) gives the names of five colours as white, yellow, green, blue and red. 

1l. Visvaksena S. (34.11)adds Hanuman to lion and Garuda. 

Dramida is also Dravida, that is Tamil. Visvaksena S. (34.30) classifies Gopuras into 
Dravila and Vesara. Pad. S. does not mention Sikhara (roof). If the sikharais square, the 
temple is to be of the Nàgara kind. If the base is square and sikharais round, it is vesara. 
Nagara is pure having four facets from base to top. Dravida and Vesara are of the 
mixed type, as they have composite basis. Kasyapa Silpasastra (ch. 21) states that 
Nagara flourishes in the sattvika country (north of Vindhyas) and Dravida in the rájasa 
country (between Vindhyas and Krsna river) and Vesara in the tamasa areas (south of 
Krsna). According to the Vaikhanasa text Vimandrcanakalpa, Nagara is the vimana 
which is in the form of square from the plinth to finial, Vesara is that which is circular 
from plinth to finial or square upto entablature (frastara) and has circular moulding 
roof. Dravida has the moulding and roof having corners. 

Another way of classification mentioned in the Pad. S. is according to the builder 
(1. 12-15), materials (4.25-28), stone or wood or bricks (5.16 bf), storeys and nature 
of deities (6.46b-47a); tala and base (8.26f). According to the Naradiya. S. (18.3-4) a 
temple is svatantra, if it is situated at a holy spot, river bank, which is asvatantra if it is 
part of a village. The Aniruddha S. states that a Visnu temple may be ehapitha, dvipitha 
or tripitha. 
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The attendant deities require treatment after the deities whose figures 
occupy the vimana. The temple complex would become empty, if shrines 
and figures of the attendant deities do not find their proper place in the 
temple. Not all the Paficaratra texts contain details about these deities. 
Firstly, the person or people who take up the responsibility to build the 
temple may not be so economically well off to provide the materials and 
space for all these attendants. Kings or the rich may have the means to do but 
all temples are not built by the well-to-do people. Again, persons who are to 
be employed to look after all these, may not do their job sincerely as they 
have all their time have already been taken up in other matters concerning 
the temple. Large temples may pose a problem for those employed there. 
They would prefer smaller structures. 

The temple shall have enclosures (prakara) to place the attendant deities 
and also add attraction to it. One more purpose is that it is easy to protect 
the temple and the shrines there only if enclosures are there. 

The enslosure called Antarmandala is of the firstkind." Others are 
named as Antarhara, Madhyahara, Maryada and Mahati; all these are to have 
four corners and possessed of annexes. 

Either one or two rows of pillarsare to be arranged for; as also a base with 
five parts like plinth and others. The passage connecüng the temple and 
Mukhamandapa (pavilion with the main facets of the temple) is called 
Antarmandala (first enclosure) which shall have five (sub) shrines. The 
enclosure wall shall be equal in height to the big niche (mahanasa) or equal 
to the attic (griva). The lion or Garuda shall be on the walls of enclosure." 

Ardhamandapa!' shall be in front of prasada, whose part it is. It may be 
a quarter or half or three fourths, or quarter or twice the measurement of 
the temple. In length, it may be from one to five hastas. The space between 
the temple and Ardhamandapa shall be one span or two hastas long or a 
pole, half of it, twice that. There shall be a projection (with a way) on both 
sides (for going out). There shall be paths in the front and behind. If the 
temple has socle, there shall be four gateways (gopura). A broad pavilion for 


12. Sriprasna S. (10) mentionsseven enclosures. Itadds Paribhadra, l'arvata, Vaidyadhara 
and Sarvavestana and leaves Maryada and Mahatt. Bhargava T. (3.25-26) names 
Antarmandala, Antarhàra and Maryada. Nārādīya S. (ch. 18) and Visvaksena S. (34.19) 
mentions two or three; the Vaikhànasa text Vimánarcanakalpa (19) mentions seven. 

13. Prasdada shall be taken in the sense of main shrine. 

14. Ardhamandapa is Mukhamandapa (vide Hayasirsa S. Adi. 13.7 ff). 
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dance” in front of the Ardhamandapa shall be equal to itor more in height. 
This pavilion and Ardhamandapa shall be from one to five hastas in 
measurement. It shall have paths and also flight of steps on both the sides. 
The flight of steps shall be even in number and six angulas high. A strong 
railing of stairs is to be placed on both sides of steps or a wheel with elephants 
on both sides. A hole or window shall be made here ora passage may be made 
there. 

The pavilions shall have arches (toranas), each ten talas high, that in the 
east is called Susodhana, in the south Subhadra, west Sumangala and north 
Suhotra.'? 

Each enclosure shall have gateways (gopura) one in each direction. If this 
is not possible, there shall be two-one in the east and the other in the south.” 
The gopura shall be twice the height of the prasdda (main shrine with 
vimana) . It must have seven bhùmis. 

There shall be pavilions in each enclosure. A pavilion shall be of twenty 
six dhanus (pole) in measurement. This is the best kind. The middle type 
shall be eighteen dhanus and the lowest twelve. All pavilions shall face the 
east. All audience pavilions (asthàna mandapas) may face any direction. The 
pavilions are to be constructed after making hastinakha.? 

There shall be a pair of doors at each entrance evidently of the enclo- 
sures. They are to be made of iron, or wood, and decorated with the figures 
of horses and others. The whell-wright shall prepare the doors at an 
auspicious moment. Four door-jambs (sakha) shall be made of stone. 
Adhivasa is to be done to the doors by wrapping them with new clothes and 
placing them on heaps of grains. In the four doors, shall be placed the 
figures of Rati in the north; the Lord of beingsin the south ..nd of the divine 


15. The pavilion for dance shall be in the southeast corner in the third enclosure (vide 
Kapinjala S. 10.85); Markandeya S. mentions that the Nrttamandapa shall have 16 or 
26 pillars. 

16. Vasistha S. 3.163. 

17. Néradiya S. 14-18, Pad. S. 3.10. 1-2 

18.  Kapinjala S. 10.81. 

19. Kasyapa’s Silpasástra Ch. 45. 

20. Hastinakha is not explained but M.M. Williams: Sanskrit-English Dictionary P. 1295 
col. 2 gives the following account of it: ‘It isa sort of turret protecting the access to the 
gateway'. 
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descents of the Lord. Gems shall be placed on the pillars"! but not in 
Brahma's? place. Brick-capitals are to be placed above the pillars with 
architraves (uttara) and fillets (vajanas). The beams shall be raised and 
fastened with bricks. The bases shall be levelled up.” 

Each entrance shall have two guardians (dvārapāla) in each direction. 
Their names are Canda, Pracanda, Jaya, Vijaya, Sun, Moon and others." Jaya 
and Vijaya who are the gate-keepers in Vaikuntha are to be placed on both 
sides of the entrance of the enclosure walls called Antarmandala. The fire- 
pit for daily homa shall be between the southeast and southern directions. 
The place for preparing? cakes of flour (apüpa) shall be between south and 
southeast. In this way, there are specific places for keeping fruits, pepper and 
others, ghee and other liquids and others. Rice and other grains are to be 
washed. The well may be within or outside the temple. Curved windows are 
to be there for the smoke to move out from the kitchen. Rooms for bath, 
clothes and flowers are to be provided. There shall be a place where 
Ekāntins” are to take food. Treasury shall be in the northeast. The grains 
shall be stored in a room in the southeast. Umbrellas and others are to be 
kept in the third enclosure. The vehicles are to be kept in the east. Worship 
of Visnu, during festivals shall be between the north and northeast. Sarasvati 
and musical instruments are to be in the northeast. The well may be in the 
west or north or northeast. The Kapinjala Samhita (10.84b) places the hall for 
lectures (vidyasthana) in the west, granery in the northwest, a Matha for 
Vaisnavas in the north, mother goddesses” to the south of the main shrine. 

Tanks are to be dug in (all) the eight directions and a pond outside the 
enclosures. Matha must be erected outside the temple for those interested 


21. See Param S. 15.597; Manasara ch. 38 and 39. 

22. Brahma’s place is at the centre of the huge pedestal with other deities in the 
directions. 

23. Pad. S. 3.10.46b-63a; cf. Sriprasna S. 10.65. 

24. A vivid description of the guardians at the gate is given in /S. 9.13-23. 

25. "This place may be taken to denote the kitchen. 

Vide: - Visnu S. 34.19b-21; Naradiya S. 14.24-32. Markandeya S. 2.77; Sriprasna ch. 10. 

26. Ekantins are those Vaisnavas who pray to Visnu alone for their requirements. 

27. The mother goddesses are Vagi$vari, Kriya, Kirti, Laksmi, Srsti, Vidya and Kanu (SKS. 
Indra. 5.38-39a). 
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in the study of the sastras, who study the Vedas, recluses and others. A 
pleasure garden is also be erected outside the temple.” 

In a temple having one enclosure, Garuda shall be placed facing the 
main deity, sun on the northern wall adjoining the gateway and facing the 
temple, moon in the south, cupid in the southeast, Brahma in the south, 
Vinayaka in south west, Kumara in the west, Durga in tbe northwest, Kubera 
in the north and Siva in northeast.” 

Visvaksena shall be placed in between North and Northeast, seven 
mothersin the courtyard in the south, Sriin the southwest, Indra and others 
guardian deities of the quarters in the courtyard in the directions which they 
govern." Balipitha shall be within or out of the gateway." 

The tall towersin the temples are found mostly in south India. They were 
probably built about 900 A.D. The kings of the dynasties of the Cola, 
Vijayanagar, Hoysala and Pandyas were responsible for building these. The 
Padmasamhità used the word gopuradvàra which means the entrance into the 
temple through the tower. The Sanatkumárasamhitd" gives a lists of four 
towers each having an arch one in each direction. The Visvaksenasamhita: 
classifies towers into Dràvida and Vesara. 


28. Fora comparative treatment of these, refer to Naradtya S. 14.24-32; Markandeya S. 3. 
77f and Sriprasna 10.10ff. 

29. Pad. S. 8.10.94-97; for further details see /S. ch. 9. 

According to Kapinjala S. 12.166-199, Markandeya and Bhrgu are to be placed on 
both sides of the main deity. The temples are classified as uttama, madhyama and 
adhama according to the number of deities included or omitted. That is madhyama 
where there is not Siva and Brahmà and adhama, if sun and moon are not there. 

30.  Kapinjala S. (15.43-45) recommends the places in the second courtyard, for conch in 
the east, discus in the south, mace in the west and lotusin the north; pestle, sword, bow 
and Vanamálà in south-east, south-west, north-west and north-east respectively. 

31. Kapiñjala S. (10.82) and Visnutilaka (6.481a) enjoin the place for balipitha outside. 
According to the Naradiya S., there shall be two balipithas one in front of the second 
enclosure and the other outside the fourth. For measurements of the balipitha see 
Vasistha S. 3.193; Pad. S. 3.30.90-98. Pad. S. does not mention dhvajastambha here. For 
a treatment of this and how and where this is to be placed see Mayamata 23. 82-83, Is. 
10.383 ff. and 6.235 ff, Kapirijala S. 22. 53-61, Markandeya S. 21.49bff91 bff Dipastambha 
also is not mentioned in Pad. S. It may be made of stone or wood. It has a pedestal 
beneath. 

32. SKS. Indra. 7.19a. 
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The Padmasamhita enumerates the names of the deities in the Antarhara, 
Madhyantarhara and Maryadavarana.” Of the eighteen groups (ganas) 
Ádityas," Vasus,? Rudras, ^ Sadhyas," Viévadevah? and Grhadevatas? are 
important. Mention is also made of Vetàlas (vampires), Yogini, Dakini and 
other frightful deities. 


33. Pad. S. 8.10.1002, 106a, 110b. 

34. Twelve Adityas are Dhata, Aryama, Vidhata, Mitra, Varuna, Bhaga, Vivasvan, Pisa, 
Savità, Ravi, Tvasta, Visnu (ibid. 3.10.123, 124b). 

35.  Vasusare Apa, Dhnuva, Soma, Dhara, Anila, Anala, Pratyüsa and Prabhasa (ibid. 124b- 
125a). 

36. Rudras. Mrgavyadha, Sarva, Nirrti, Ekapad, Ahirbudhnya, Pinaki, Aparajita, Vrsakapi, 
Sthanu, Bhava and Kapalin (ibid. 125b-126). 

37. The Sadhyas are Kala, Ravi, Rudra, Agni and Apah (ibid. 129). 

38. Visvedevas are Vasu, Satya, Kratu, Daksa, Kala. 

Suci, Ruci, Purüravas and Dhruva (ibid. 132) 
39. Laksmi, Sarasvati and Durga are Grhadevatds (ibid. 142b). 


XXVIII. Collection of Slabs of Wood and Measurements for 
Dhruvabera 


One, among the gems, metal, stone, mud, wood and crystal is to be used to 
make an icon. Metals are gold, silver and copper. Stones are of four kinds, 
according to their colours namely, white, pink, yellow and black. Those 
stones which have one of the following marks; conch, discus, mace, lotus, 
spear, sandal, garland of flowers, lion, elephant, spotted deer, hog, darbha, 
pot, Srivatsa, chowrie, umbrella, flag, fish, bird, sesamum, rice, sand are the 
best.! There are certain kinds of stone which shall not be used.” Stones are 
of three kinds, namely female, male and neuter. A male stone has the 
following features, when it (slab) is cut, the sound produced then would be 
like that of the copper bells in the part of head and middle portion and of 
a cymbal at the bottom. Then it is a male stone. The stone, which does not 
produce a sound is to be treated as neuter. The slab must be of uniform 
colour.’ A stone got from the ground is the best. The grounds are classified 
for this purpose as Varuni, Mahendri, Kāśmarī and Agneyi. They are all fit 
for use except the last.*Too much details are found in the Padmasamhita for 
selecting the stone. Stone for making the female deities shall be female.? 

While stones could be selected in any month in the year, wood is to be 
chosen any time in eight months beginning with Kartrika.' 

Names of forty trees are enumerated for the selection of wood." Some of 
them are sandal wood, aloe (aguru), Kesara, Khadira, Devadaru, Jati, Bilva, 
Sami, Panasa, Kadamba, Simsupa, Sala, Arjuna and others. Trees which have 


]. Pad. S. 3.11.9-11a; SKS. Brahma. 7.1b-2a; this omits the crystal in enumeration; VK. 
(15.1) classifies the stone into three, namely, Girija, Bhümija and Varija. 

2. Pad. S. .11.11b-25a. 

3. Ibid. 25b-34a; certain kinds are to be preferred while others are to be avoided, SKS. 
Brahma. 7.4-10; stones could be young, mature and aged; mature stones are the best 
(vide Ajitagama (Saiva): 5.25-27). 


4. Pad. 8. 3.11.35-41a. 
5. Ibid. 48b-72. 

6. Ibid. 80a. 

7.  [bid. 86. 

8. 


Ibid. 87-92; thirty are enumerated in SKS. Brahma. 7.90-94a. 
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been dried up, burnt by fire, barkless, curved, found in the wayside and 
being in the vicinity of temples, are to be avoided.’ The tree shall be cut early 
in the morning by the priest facing East and using the axe.” The tree, that 
is chosen, shall be brought to the temple. The wheel-wright shall prepare the 
icon out of it. The tree shall be kept on the ground for adhivasa."' 

Mud is of four kinds, namely white, red, yellow and black in colour. It 
shall be taken from the waters at the confluence of the rivers, temples, holy 
places and tops of mountains and shall be put in the pits dug there. Powders 
of metals, stones, sand and mud shall be mixed in equal parts. These shall 
be put together in a decoction of the juice of Khadira and Arjuna trees and 
kept aside for a month. A pit of a hasta shall be dug in the garbhagrha. A 
pedestal shall be arranged and a stake shall be placed with it. Adamantine 
stone, pearls, lapis lazuli, coral, candrakanta, mahanila and brahmaraga are 
to be placed and sprinkled with water.” 

The icon (dhruva) shall be of the measurement of the extent of the 
garbhagrha, or of the height of the entrance or of the pillars of the main 
shrine, or of the hasta, or of the size of the patron or pillar (general). The 
icon that is of the extent of the garbhagrha is the best, that which is shorter 
than the previous one by one- ninth part is of the middle kind and that which 
is shorter by five parts is the low kind. The extent of the garbhagraha shall be 
divided into seven parts. Leaving two of them, the remaining part shall 
represent the height and that is the best, that which is short by three parts 
of the five threads is of the middle kind and that falling short by two is of the 
low kind. The height of the idol ( Kautuka) shall be of five hastas, the middle 
kind of three, and the low kind by one. 

The icon (dhruva), which is seated, shall be to the full extent of the 
garbhagrha. This is the best kind. The middle kind shall be short by nine parts 
and the low by a part, when the garbhagrhais divided into five parts. The best 
is of seven cubits, the middle of five hastas and the low of three? 


9. Ibid. 93-973; thorny trees are to be avoided, as also the broken and worm-eaten, SKS. 
Brahma. 7.87b-89. 

10. Pad. S. 3.11.105b. 

11. Ibid. 110a. 

12. SKS. Brahma. 7.107b-108a. 

13. Pad. S. 3.11.14-21. 
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In the case of the reclining posture of the idol, the length of the 
garbhagrha shall be divided into sixteen parts. Four partsat the head and two 
at the feet shall be left off. The remaining part shall determine the 
measurement of the idol. If the length of the garbhagrhais divided into eight 
parts, two at the head and one at the feet shall be left out. The measurement 
of the middle kind is to be found out from the remaining part. If the length 
is divided into seven parts, two at the head and one at the feet are to be left 
out. The remaining part would give the measurement of the low kind.'* 


14. Ibid. 14-17a. 


XXIX. Postures of the Forms of God 


God is omnipresent and His form pervades the whole world yet, no one can 
visualise Him or know Him. This form, which can be called universal form 
(visvarüpa), could become the object of direct cognition of the yogin in their 
deep meditation. Or, He is to be too compassionate for certain fortunate 
individuals like Arjuna to whom He displayed His universal form and offered 
him the divine eyes.’ Butall are not Arjunas and so He, who has no concrete 
form, comes down to earth, due to sympathy for human beings taking a form 
that is peerless. This coming down to the world of mortals is called divine 
descent (avatara) , which may be of several kinds coming under vibhava and 
Pràdurbhavantara and also arca. The arca is always in the form of icon. This 
form endures for long periods. Ancient people, who were rulers and rich 
and were imbued with devotion for God, built modest structures to house 
the deity. The form is called by several names like pratima, bera, vigraha, murti 
and others. They are made of stone, wood and mud, though the Agama texts 
recommend the use of gem, metal and crystal for making the icon. In 
practise, however, stone and mud are in general use, with wood too getting 
used occasionally. This icon, which is Mülabera, is generally big in form and 
so could not be possibly taken into the garbhagrha which is already got ready. 
Hence the icon shall be made and consecrated in a pavilion or in a place 
which becomes the garbhagrha or in rare cases where the icons are not tall 
and could be taken with in the already prepared garbhagrha. 

The icons shall be in various postures like standing, seated, lying and 
mounted on a vehicle. Each of these may be ofasuperior, middle or low kind 
and could be in the form of icon with the attendants presented in the 
painted forms on the surface of the walls in specified places. The attendants 
could be Brahma, Rudra, the spouses, sages or devotees and others, most of 
whom are not generally presented in all the postures of God. Each of these 
forms in different postures are of two kinds, bhoga and yoga. The former 


1. Vide: MAAE WATTS HTT | 
aria age grdi vrai Ta: 1 SS. 2. 69b-70a 
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shows that the postures reveal of comfortable and happy circumstances 
which are provided by the presence of attendants, well-dressed and ever 
ready to serve the Lord. The latter form intends to arouse, among the 
devotees, a feeling of devotedness. The sitting posture includes the use of 
Adisesa for Visnu to sit. This kind of posture is generally witnessed as God 
sitting on the body of serpent turned into a seat with Sri and Bhi by the 
sides.” Similarly, lying on the body of serpent Adisesa is also witnessed in 
many south Indian temples like Srirangam. In fact, it is this posture that is 
displayed in temples like Tirukkururgud in the Tirunelveli District of Tamil 
Nadu where Sri and Bhü are seated by the side of God while many gods and 
sages are painted on the wall behind the Lord. That posture is declared as 
the best in which Visnu lies on the body of the serpent without any retinue. 
This is of the Yoga kind and should represent the Lord as lying in the state 
of yoganidra.” The lying posture is utilised for another purpose that is for the 
act of creation. In this case, the figure of the sea is to be drawn on all sides 
of the walls on all sides. Brahma is to be shown as seated on a lotus grown 
from Visnu's navel and at a height of two cubits, that is, forty-eight angulas. 
Other deities stand near by. Visnu is to have two hands only, one beneath the 
head and the other on one side of the body. The best kind of this posture is 
given measurements. The three kinds, best, middle and low in this, rather 
any lying posture should have been made, though not stated in the Agama 
texts, so as to accommodate it according to the space available in the 
garbhagrha. Consequently, three kinds of measurements are to be under- 
stood to have been suggested by the kinds, which are really not related to the 
measurements. This explanation is only suggestive. Similarly, there is the 
lying posture for the destruction of the universe. The best kind under this 
head is the lying posture of the Lord on the serpent. The Lord has eight 
hands and is of three countenance. The middle kind of this posture is stated 
to have four hands holding the mace, sword, conch and lotus. 


2. Vide: wed wre ward famgferet «faro pafaro 
spe PATTI arp fum i 
"STgTEgi4 WÍTWETTT aA Wu oh 
Sebast maafa: wr feet: TÀ A: 0 PR. P. 137. 


3. — yoganidrà: Feigned sleep of Visnu contemplating the plight of the selves to absolve 
them of this sufferings. 
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The case of God mounted on a vehicle is given for illustration through 
God'sriding on Garuda. The Lord has eighthands, with the fourrighthands 
holding the conch, lotus, sword and arrows and the four left hands bearing 
the conch, Kaumodaki (club), hide, and bow. Deitieslike gods, demons and 
sages and others are to be drawn on the wall. The deities of this posture, 
belonging to the middle and low kind are said to have four hands. The three 
kinds of the form of Viévarüpa is described in the Padmasamhita. The 
description of the best kind reminds the reader of the universal form of 
Krsna as depicted in the Bhagavadgita." Parity is not in full. Visnu has two 
hands and a single neck with four faces one for each of the four directions. 
The faces of all gods emerge upwards from the face of Vasudeva, those of 
sages from that of Samkarsana, those of gods and demons from that of 
Pradyumna and Nagas, Gandharvas and Kinnaras from that of Aniruddha. 

The twelve deities Kesava, Narayana and others, Vyuha gods, Purusottama, 
Adhoksaja, Nrsimha, Acyuta, Janardana, Upendra, Hari and Krsna are 
stated to be the deities drown on the wall for worship. For a similar purpose 
are mentioned eight forms of Visnu. * They are Brahmi, Prajapatya, Vaisnavi, 
Daivi, Arsi, Manusi, Asuri and Paisaci. The Brahmi form holds, with eight 
hands, the weapons like discus, conch and others. Others have four arms 
holding the weapons of Visnu. They are all stated to receive worship from 
sages like Bhrgu, Sanatkumara, Narada, Sanaka, Sanandana, and others. 


4. Cf. Bh. G.ch. 11; cf. Visnutilaka6.428b-435; SS. 12.28-39a; IS. 24.219-230; Vis S. 11. 236- 
254. 
5. Vide: Pad. S. 3.10.47b-72a; Hayastrsa S. Adi. 24.2b-4a. 


XXX. Measurements for the Dhruvabera 


The postures, which were mentioned in the previous chapter, are all related 
to the Dhruvabera, as this is the most prominent among the beras. The 
shrine, where it is installed, is called garbhagrha or sanctum sanctorum. This 
shrine should be spacious to have it leaving enough room around for the 
priest to move about. It is therefore necessary to determine the dimensions 
of this bera and build the sanctum sanctorum. 

The idol, whose width, rather extent, is equal to that of the sanctum is the 
best of its kind, is short by one of the nine parts (of its extent) is of the middle 
kind and is short by one of the five parts (of its extent) is of the low kind. The 
extent of the sanctum shall be divided into seven parts, two of which shall be 
left out. The idol, with a height of the remaining part is the best, that with 
three parts of five sutrasis of the middle kind and that with two parts is of the 
low kind. That is the best whose extent is one and a half of the entrance of 
the sanctum, the middle one is a quarter of it and the low kind is of the size 
of the entrance. This is for the standing posture of the idol. 

Thatidol which is in seated posture is the bestifithasa width of two thirds 
of the width of the sanctum, the middle kind having three parts of the five 
parts of the width and the low kind is the half of it. 

The garbhagrha’s length shall be divided into sixteen parts, four of which ` 
shall be set apart for the head and two for the feet. That icon which is in the 
lying posture and has an elevation which is equal to the tenth part of the 
remaining part is the best; when the length is divided into eight parts and 
two, and one are set apart respectively for the head and feet, the idol, which 
has the remaining for elevation, is of the middle kind. If the length is divided 
into seven parts and two and one are set apart for the head and feet 
respectively, then that idol, which is of the remaining parts is of the low kind. 
Measurements for the idol which is mounted on vehicle are the same for the 
idol in the sitting posture. 

The size of the form of the Dhruvabera shall be in accordance with the 
patron of the temple and may be fixed following the manángula! or 
mátrangula method. 


1. Vide: Paus. S. 4.5-8; 
2. Vide: Bhargavatantra 4.4, 
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Intluence of this treatmentin the Padmasamhitais evidentin the Sriprasna- 
samhita where the measurements are given for the Dhruvabera almost 
verbatim.” According to the Visvaksenasamhita, the extent of the bera shall 
be in accordance with the extent of the vimana, door way, or the sanctum 
sanctorum. It is said in the Senatkumérasamhita that the figure could be of 
three kinds namely citra, ardhacitra and citrabhdsa. That is called citra which 
is satisfactory according to māna, unmánaand pramana’ whose limbs are fully 
visible. That whose back side is not seen when it is presented on stone and 
is satisfactory according to mana alone is ardhacitra and citrabhasa is that 
which is in the form of painting and satisfies mana. Full result will follow by 
worshipping citra, half of it through ardhacitra and very low in citrabhàsa. 


SKS. S. ch. 12. 

Vis. S. 10. 23b-24; 

SKS. Br. 7.37-41a 

SS. 24.92b-93a; Aniruddha S. 12.1-0a. 
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XXXI. Sülasthapana and Dhruvabera 


Among the beras, which are enshrined in a temple, it is the Dhruvabera that 
is of the greatest importance. All other beras have to get the powers from 
Dhruvabera. It is this bera that receives worship to the greatest extent. 

The Dhruvabera may be made of clay, limestone, wood, stone or any 
metal. When clay and limestone are used, there is a detailed process which 
should be gone through. At the outset, the bera must be prepared with stakes 
(sticks). This is then to be smeared with mud. The stakes (Sula) are to be 
made of firm woods like those of sandal wood trees, Khadira, fig tree and 
others. If all the stakes are to be made out of the same kind of tree, the result 
would be auspicious. Carpenters and artisans have to chisel it and remove 
the worthless part in it. The stake, which is thus got will be the best, if its 
heightis 124 angulas. The main stake shall be sixty-two angulaslong; the stake 
for the chest shall be 32 angulas long, for the arm twenty-five angulas, for the 
hip sixteen angulas long, and for sides 32 angulas.! 

The stakes are numbered as thirteen: vamsa, kati, vaksas, four bahu, four 
prakostha (wrist), and two jañghā (shank). These are to be joined together 
but hole must not be made in any of them. Nail shall not be driven into it. 
Vaméadanda is said to cover the height of the body from the foot upto the 
crown or head. While making this, the stakes shall be made strong by binding 
them with a metallic band.? 

Regarding the shape ofthe stakes, itis said that they shall be made ofiron 
(or any other metal). If the bamboo is to be used, they shall be having four 
corners and eight edges. They may be circular at the top. The vamáa stake 
shall be straight below the portion intended for the neck and its upper 
portion shall be slightly bent. The stakes for the arms and thighs shall have 


This is roughly the measurement contained in Pad. S. 3.13; 2-21. 

Some texts mention the number of stakes as 15, 17 or 21. Vide: SKS. Brahma. 7.169- 
170, 172; while Pad. S. 3.13.23 mentions the number as 13; this varies from 18 to 21 in 
VK. 18.17. 
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the bottom depressed. Vam$a and Kati stakes shall have the top portion 
bent. 

Adhivasa is to be done for the stakes in a pavilion. Homa shall also be 
performed followed by the worship of the entrance cleansing and drying up 
shall be done for them as in the case of the bera. Adhivasa shall not be done 
during the day time. 

The sanctum sanctorum shall be cleansed by wiping and smearing it with 
water mixed with cowdung. A thread shall be drenched with the liquid 
sandal-paste and moved there so that sixteen lines towards the north and the 
same number towards the east shall be marked with that thread so as to form 
49 closed areas (kostha). 

The ground in the garbhagrha shall be dug to the depth of one cubit 
where a stone of neuter gender is to be placed. Gems, metals, grains and 
minerals shall be placed on it. A slab of the feminine gender shall be placed 
above it and be hardened with limestone. Or, a box made of a metal shall be 
taken. Gems could be placed into it. This shall serve as the feet of God. 

A foot-stool, square or rectangular in shape shall be made of stone for a 
stone idol. Two holes shall be made in the slab at the foot with bricks for 
fixing the stakes there. À lotus made of stone, to be in the form of circle or 
rectangle, is to be placed on the foot-stool (pedestal). This is to apply for the 
idol with standing posture and it shall be double in measurement for an idol 
thatisseated. The size ofthis would change for the lying posture. There shall 
be an outlet for water. 

The stakes, which are arranged in the shape of the body of the idol that 
is to be produced, shall be smeared with the ingredients which make 
Astabandha.* They are to be wound with ropes and made tight without any 
intervening space. The entire body must be smeared with unbaked clay. The 
baked clay shall not be used. The best kind of clay (or mud) is available in 
the holy places, banks of rivers, forests and hills. 

The barks of Khadira, Udumbhara, A$vattha, Nyagrodha, and Arjuna 
trees are to be collected and placed in water for a month. This water shall 
then be mixed up with fine mud and kept in newly made vessels which are 
to be keptin the shade so that they would not be affected by wind. Vibhitika, 


3. | Pad. S. 3.13.26-33; measurements are also given here for the stakes. 

4.  Theingredientsare powdered soft cotton, ghee of buffalo, granules of sand, lac, bee's 
wax, resin, decoction of red ochre, pebbles and jaggery; proportion for these is given 
in VK. 18.2. 
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Haritaki and Dhátri shall be put in water. The clay? that is kept in the vessel 
shall be mixed with these and kept in the shade. This shall be mixed up with 
powders of sandal-paste, saffron, kostha, Srivestan, yellow sandal, guggulu, 
turmeric, Haritala, arsenic, leaves of Tamala tree and with the juice of jack 
fruit and liquefied extracts from metals. Honey, oil, curds, milk and gheeeach 
of a quantity of a shell and oil of Atasi are to mixed up and mingled with the 
clay. This clay must be kept in a new vessel, and covered with a new cloth and 
keptonaheap ofgrains. These vessels are to be worshipped with Mulamantra. 
Homa is to be done in the fire for or 108 times using ghee and uttering 
Milamantra. Caru shall be offered in the fire uttering the rks of the 
Purusasükta. The clay shall be sprinkled with the ghee of Sampatahoma 
(tattvdhuti). The clay which has become thus consecrated shall have 
adhivasana. 

The preceptor shall select an auspicious time and smear the body made 
of stakes with this clay, from head to neck uttering yomamantra, from navel 
up to the hip with agnimantra, from the hip to the knee with the mantra of 
water, from the knee up to the hip with the niantra of earth, from the navel 
to the neck with the mantra of vayu, from the navel to the private part with 
that of fire, from the priavte part up to the knee with that of water and from 
the knee up to the feet with that of the earth. The body shall be wrapped with 
the ropes and smeared again with clay. The clay, which is kept in one other 
vessel, shall be mixed up with the fibre of the coconut tree. 

The frame of Visnu shall be wound with the veins Ida, Pingala and 
Susumna which take the shape of threads of white, yellow and red colours. 
Clay shall be smeared all over that body with pieces of the fibres of the 
coconut. A band of one angula in measurement shall be tied with icon or 
metallic band. The pendulam part of the outer ear shall be made and bound 
in the proper place in the wooden body and bound with a metallic band. 

The band shall be used while applying mud, kurca for stimulating 
pebbles. The powders of the stimulating pebbles shall be mixed up with 
water and made into a paste and allowed to dry up, with clay. This is to be 
done again with the juice of the jack fruit. After this process is repeated for 
four or five times, it shall be pressed hard with the juice ofthe jack fruit mixed 
up with bits of cotton. The limbs that have been already smeared with clay 
shall be again smeared with clay using a ladle. When all the limbs are 


5. Twenty-one kinds of clay are mentioned (vide: Pad. S. 3.14.14-16a). 
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smeared, the entire body shall be covered with a cloth. That body shall be 
placed on the grains and be worshipped with the mantra of Vàyu. Homashall 
be done using faggots uttering mülamantra. White mud mixed up with the 
juice of the jack fruit shall be smeared all over the body. 

While giving a shape to the wooden frame, the following order is to be 
followed. The binding to the wood (stakes), wrapping with the ropes, 
smearing with clay, forming the veins, wrapping with the ropes made of the 
fibres of the coconut tree, application of clay, wrapping with the ropes, 
smearing with powdered pebbles, covering with the cloth, putting the 
ornaments coating with white colour and coating with a different colour? 

Clay which is smeared over the wood in frame will take one year to dry 
up. 

The last, that is, twelfth stage in giving a shape to the wooden frame is 
smearing it with a (desirable) colour and this colour must be black only. This 
colour alone is to be prefered since it is this Dhruvabera that becomes the 
store-house of powers (Sakti) , from which other idols derive their power. Of 
all colours, black is the original colour through which no colour will pass. 
The wooden frame is imagined to be like the human body. The stakes 
become bones, ropes veins, clay is flesh and cloth is the skin. 

The word bhusana, which occurs at the tenth stage in giving the shape to 
the wooden frame, must include making provision in that frame for the four 
hands and the emblems there, the legs and others and the formation of the 
face with clear cut places preventing, the eyes, nose, ears, month etc. This 
much is applicable to the Dhruvabera which is in standing posture. This bera 
must be placed on the stone pedestal which is called Brahmasila and fixed 
there. 

The measurements are given for the Dhruvabera in the sitting posture. 
A seat, supported by four lines in the form of legs, must include while the 
stakes are to be used for this posture. The seat that is supported by the lions 
shall have the face of the lions for them and human body in the place oflion's 
body. Or, the seat may be supported by the figureswhere legs resemble those 
of the lions." 


6. Pad. S. 3.14.63-67a. 
7. Vide: SKS. Brahma 7.17. 
8. Pad. S. 13.77b-81a. 
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The Dhruvabera may also be of the reclining or lying on Adigesa posture. 
The measurements for the limbs of the body of Adisesa are given. 

What is described here applies to a Dhruvabera which is light and easily 
portable. However, if the Dhruvabera gets fixed in the garbhagrha in that 
case, these stakes are to be arranged to form a body in the garbhagrha itself. 
Application of clay and further procedures in giving a shape to the wooden 
frame shall be done there itself. The same procedure is to be adopted when 
the Dhruvabera is to be made of lime-stone. 

If the Dhruvabera is to be made with stone or wood, the stakes shall not 
be used there but the application of clay is necessary to give the black colour 
as it is done when the Dhruvabera is made of clay or lime-stone. Even here, 
the stone or wood shall be given a definite shape in the garbhagrha itself. The 
carpenter and artisans have to do this work of chiselling the stone or wood 
in the garbhagrha. 

Garbhagrha shall have four parts namely, Brahma, Daiva, Manusa and 
Paisaca: 1 is Brahma where worship with Tulasi and flowers is to be done; 2 
facing east is the place for the Dhruvabera; 3 facing east is for the retinue or 
other beras and 4 is the place where the utensils are to be kept. Portions 
marked 2, 3 & 4 on other sides are to be vacant. If moksais the goal in having 
the garbhagrha, it must have the Dhruvabera in the Brahma portion marked 
by 1. It is this central portion which is Brahma that is the place for the 
Dhruvabera in all the temples of the present day. Then worship is done in 
3, with the other beras placed in 2. 

1. Brahma, 2. Daiva, 3. Manusa, 4. Paisaca. 

Stakes arranged to form the Dhruvabera 

1. Head and crown, 2. upper part of the body, 3. lower part, 4&5 feet, 6. 
pedestal, 7. discus, 8. right arm, 9. right hand to have abhayahasta, 10&11 
shoulders, 12. left hand to held the mace, 13. left arm, 14. conch, 15. elbow, 
16. elbow, 17-20. nails made of wood. (nails made of metals or any other 
material). 


9. Ibid. 81b-97a. 


XXXII. Painting with Colours 


The walls in a temple complex, pavilions, pillars, and enclosures require 
painting to be done with the desired colours so as to make them attractive. 
The colours should be appropriate to the objects which are to be painted. 
Likewise, the vimanas and idols too require colouring. The Dhruvabera, in 
particular, is to appear black in complexion, whatever be the colour of the 
materials out of which it is made. The brushes should be used to apply the 
paints and the colouring materials on the objects. The hand may be used 
while applying the mud and brush (kurca) for the stimulating lime-stone 
paste. 

There are five colours namely, $veta, pita, rakta, harita and krsna, which 
are white, yellow, red, green and black respectively. Combination of colours 
(varnasamyoga) is made in three ways, varna, anuvarna and samskara. The 
word varna means pure colour. Those, which are immitation of them, are 
mostly lacking in purity and so they are called anuvarna. The third kind is 
samskara which means refining, but sankirna may be the correct reading 
which means an admixture. There are divisions of each of these colours. An 
admixture of bright (Sukla), which is a variety of sveta, when mixed up with 
the red colour becomes tawny or deep-brown. Sukla mixed up with krsna 
becomes dreadful (karala) the sense of which is not known; yellow mixed up 
with krsna becomes kala, dark blue; and suk/a, when mixed up with yellow 
and black colours becomes varieagated? colour. 

Colouring, in the Paficaratra Agama, does not extend to all kinds of the 
matters that are included in the temple complex. It is generally confined to 
the crating of paints of various colours to the figures in the temple. 
Colouring becomes more attractive and dazzling, when golden coating is 
given to them.” 

Valarksa, a kind of white colour, which is found in pearls, crystals and 
moonlight, is the colour of God in the Krtayuga; Aruna which is found in the 


|. Pad. S. 3.14. 38b. 
2. Ibid. 48-62. 
3. Vide: Fa rei ad apa AIERT 1 ( Pad. S. 3.14. 68b). 
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china rose and blood is the colour in the Tretayuga; yellow is the colour in 
the Dvaparayuga; and the colour in the Kaliyuga is black which is akin to that 
of the cloud. Vasudeva is black in colour, Samkarsana is red, Pradyumna is 
of the colour of gold and Aniruddha is black.* 

The Agama texts mention the colour of the twelve forms of God 
beginning with Keśava.* Purusottoma is like pure crystal in complexion, 
Adhoksajablack, Nrsimha golden hue, Acyutayellow, Janardana red, Upendra 
black, Hari yellow and Krsna resembling the blue cloud.? 

The colour of Sri is like that of the streak of gold, Bhi black, Sarasvati 
whitish red, Priti dark-blue, Kirti red, Santi crystal coloured, Tusti yellow and 
Pusti dark-blue.” 

The colours of the ten descents (avatara) of Visnu, Ananta, Garuda, 
Rudra, Brahma, Hayagriva, Visvaksena, Canda and other attendants, Vasus, 
Pitrs, Maruts, seven sages, Adityas, Apsaras, A$vins, Narada, Manu, 
Sanatkumara and others are given. 

All these deities do not have shrines and are made of clay. Many among 
them have their places on the vimanas and gateways. 


Pad. S. 14.71-72a. 
Ibid. 72b-77a. 
Ibid. 77-782. 
Ibid. 80-81. 

Ibid. 82-1182. 
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XXXIII. Other Beras 


The Dhruvabera is permanently stationed in the garbhagrha. It is immove- 
able. Worship in a temple is offered only to this bera. There are people in a 
locality who make their visit to the shrine everyday as an obligatory duty. 
There are others who are doing their work and could not perhaps visit the 
shrine except on occasions. There are still others who, for some reason or 
other or due to their old age, could not visit the temple. Yet, there are some 
persons who are either indifferent to temple worshippers or haters of 
worshipping God. God is filled with compassion for the great souls which 
pine away unable to behold Him and for the people who are suffering from 
the ills of the world. Either He takes His abode in the temple as Dhruvabera 
to fulfil the wishes of His devotees or in other beras which could be moved 
about within the temple or taken around the streets enabling others to 
behold Him. The atheistic beliefs are destroyed when persons who disbe- 
lieve in God even at an accidental look, they may have at the idol, when it is 
moved out of the temple. À liking for Him will arise for such persons who 
would get conviction in His existence.! 

There are some features in the worship of the bera which could be taken 
out of the garbhagrha and moved about within the temple and through the 
streets. 

Bath is to be given every day. This could not be done to the Dhruvabera. 
A particular bera is therefore needed with the name Snapanabera. Daily 
worship (arcaná) is to be done with the petals of Tulasi to the Dhruvabera 
and also to a bera which shall receive all kinds of worship done every day. This 
worship is called Nityárcana and the bera to have this is called Karmàrca. A 


1. Vide: Perens dui ATETA | 
farai lger aera wes fe n 
speed Paes quaera a: | 
spur Hes erbe eri Ash | 
Wa scree fer TAA senes i 
wear ware eur fa TA: I1 Paus. S. 1.31-33. 
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temple may have several shrines dedicated to other deities, some of whom 
could not be, always or on a daily basis, be brought to the garbhagrha to 
receive worship. A bera, which could be moved about with ease, would serve 
this purpose and that berais called Balibera. Bali consistofground seasamum, 
turmeric powder, fried rice, curdsand flour" A huge and weighty Dhruvabera 
cannot be taken out of the temple while conducting the annual or occa- 
sional festivals. An idol to serve this purpose is necessary. It is called 
Utsavabera. The mind of a devout worshipper delights in seing the idol of 
God and worshipping Him. The devotees and priests imagine that the 
Dhruvabera has been allowing people to worship Him and therefore He 
must take rest at night. Night is the time for people to sleep. On this analogy, 
God too must have sleep. To sleep means lying out on the bed and take rest 
with all comforts and sleep. An idol called Sayanabera is had in the temples. 
The annual festival gets concluded with a ceremonial bath on the last day. 
This bath is called Avabhrtha. This bath shall be taken in a tank or lake. The 
Utsavabera is too huge to be carried and given bath there. A bera, with the 
name Tirthabera is had in the garbhagrha, to serve this purpose. Thus there 
are six idols apart from Dhruvabera. 


Vide: sata Aaral a aera wu | 
varadteifsrarat a xaritemqaráar ue i Pad. S. 3.19.1b-2a. 
aatal rererat xp segui qu | 
maa hda wars Wes! Visnutilaka S. 6.438. 


If there is only one bera in the temple, there is no need to think of 
Karmarca or Snapanarca. 

The Karmarca’s height shall be one-tenth of that of the Dhruvabera. 
Dividing the height of the Dhruvabera into three or four parts, the Utsavabera 
is to be made to have the height of one part of it with an elevation of nala.” 
The measurement for Karmarca shall be one-third or one-fourth of the 
height of the Utsavabera. The Balibera, Tirthabera, Sayanabera shall be of 
the height of Karmarca. Snapanabera shall have a height three times that of 
Karmarca. It is thus seen that Dhruvarca shall be tall, while the Utsavabera 


9. Vide: Tee Gr erret efereraqen | 
ema: HA ... Pad. S. 3.27. 207b-208a. 


3. The meaning of this word nala is not known. 
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shall be shorter in height when compared to it. The other five icons are to 
be of much smaller size.* 

The posture of the Karmabera shall be the same as that of the Dhruvabera. 
The pedestal (fitha) of the idol in the standing posture shall be of one-third 
of the size of that idol. The lotus bearing that pedestal shall be one-third in 
measurement of the pedestal. The pedestal for the icon in the seated posture 
shall be half of the height of that idol. The lotus shall be one-third in size of 
that pedestal. Sri shall be to the right of that idol and Bhi to its left. This 
applies to all the six idols. The left leg of the consorts shall be contracted and 
the other one hanging down where they are also in the sitting posture.” Both 
of them may be seated when the icon of Visnu is in the standing or sitting 
posture. The halo (prabhà) may be circular in shape. Its size may be in 
accordance with the dimensions of the three icons. When the icon is to be 
mounted upon a vehicle, a torana (not arch, but a halo resembling a tube) 
is to be used to hold the icon and the vehicle. 

The materials for making these idols may be gold, silver or copper. The 
artisan shall melt anyone of these in the fire and make the icon according 
to the dimensions of the deities that are prescribed in the science of 
sculpture. The dimensions of the main (a%ga) and secondary (pratyanga) 
limbs and are given in the texts on sculpture and also in the Agamas. 

The six beras, which are moveable along with the dhruvabera, constitute 
a composite whole. This shall not be disturbed except when the Utsava or 
Balibera is to be taken from there for some specific purpose. Worship is to 
be done ordinary when all of them are together. 


4. Cf. Spr. S. 14. 5b-13a; Vasistha S. 4.34-45; 100-122; 
Kapifijala S. 11.38-62; Bhárgavatantra 4.102-110; Vis. S. 10.42b-54a. 
Vide: Pad. S. 3.19.17-24. 
6. Usually the Utsavabera has the two consorts Sri and Bhü on both sides. The 
Dhruvabera also has them in some temples, for instance in the temple of Dipaprakasa 
at Kāñcī in Tamil Nadu. 
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XXXIV. Icons of God's Divine Descents and Others 


Visnu is formless, yet He takes a concrete form to bestow His favours on the 
suffering humanity.! Thus He descends down to earth. Thisis called Divine 
descent (avatara). His descents are mainly ten but there are many which are 
counted to be thirty-eight including the ten. The ten descents are Matsya, 
Kürma, Varaha, Nrsimha, Vamana, Parasurama, Rama, Balarama, Krsna 
and Kalkin. This order of enumeration is given in the Padmasamhita but the 
descents are given except for Karma in another chapter.” The order in 
which the descents are enumerated in the Visnupurana and Bhagavata 
included many other descents such as Kapila, Vyasa, Dattatreya and others 
and does not restrict the number of descents to ten. The Visvaksenasamhità 
speaks of the arca form of the descents beginning with that of Matsya;' but 
this is an ancient text. The two Puranas, which enumerate the descents, do 
notassociate them with any arcaform. The Alvars, the Tamil saints, who sang 
the glory ofthe arcaform of these, were aware of temple worship where idols 
were already consecrated and worshipped. The period of the Alvars may be 
assigned to 600-850 A.D. The Alvars speak of the various postures in which 
the Dhruvaberas were found in the temples. Consecration and worship of 
these arcà forms should have come into being some centuries before 600 
A.D. 

The first descent is that of Matsya. The arca form may be that of a fish? 
or fish-like body? or only human shape.’ This form may have three eyes 


1. Vide: WAAR WHT | 
artes age ay adel Ta: i SS. 2.69b-70a. 

2. Pad. S.3. Ch. 17 and 18. 

3. Ibid. ch. 31. VP. has a different order, that is, Varáha, Karma, Nrsimha, Rama and 
Krsna (vide VP. 1 Ch. 4, 9, 16-20); ch. 4; 5 amsa (whole), BA.P. has a list of descents 
twenty-four in number 1. Ch. 3; in 2 ch. 7 gives a list of descents beginning with 
Varaha's descent. It is to be noted that these two Puranas begin the enumeration of 
descents with that of Varaha’s. 


4. Vis. S. 11.313a. 
5. Visnu S. 14.1-8. 
6. Vis. S. 11.31-38. 
7. | Pad. S. 3.17.2-6a. 
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and" and its colour may be white.” It may have Sri and Bhü by its side'? and 
hold the weapons of Visnu.!! The walls behind this form may have the shape 
of the sea drawn” there. Measurements for this arca form are also given.” 

The descent with the name Karma shall be represented by the arca form 
which is made of stone or mud or wood." It may have the figure of ocean 
behind with Mandara mountain. The demons are to be shown to hold the 
forepart of the serpent Vasuki and gods the tail.'° The colour may be black." 
It may hold the weapons of Visnu. Sri and Pusti could be by its sides." The 
icon may have the form of a tortoise or human body having the head ofa 
tortoise or the body of a tortoise with a human head.” It may possess three 
eyes. Its aspect must be benign when the Utsavabera is prepared.” Measure- 
ments are also available.” 

The arcà form of Varaha shall have the face of the boar and a human 
body.” Its colour may be varied. The body represents the sacrifice and so 
Varaha gets the name Yajnavaraha,”* holding the weapons of Visnu. 
Adivaraha,” Varahanarasimha and Bhivaraha™ are the names of some 


8. Vide: fred fafi ra were qum i 

Vis. S. 11.32b. 

9. — Sesa S. 22.14-15. 
10. Paràsara S. 128.6. 
ll. Ibid. 20-21. 

12. Pad. S. 3.17.4a. 
18. Hayaśīrşa S. Adi 20. 1b-2a; Pad. S. 3.17.2. 
14. Pad. $.3.17.7b. 
15. Ibid.8 

16. Ibid. IOb-11a. 

17. Visnutantra 15.3. 
18. Parāśara S. 29.5b. 
19. Ibid. 29.13b. 

20. Pad. S. 3.17.12a. 
2]. Markandeya S. 8. 

The arcéforms of Matsya and Kürmaare to be established in the villages or sea shore 
or forests. Only Dhruvabera shall be consecrated according to the Vaikhanasagama 
(vide SA. ch. 38). 

22. Markandeya S. 8. 

23. Its colour may be black or green or blue or white (vide Vis. S. 11.46a). 
24. Sesa S. 13.4b-5a. 

25.  Parasara S. 30.13b. 

26. Ibid. 26; Sri, Bhi and Nila are mentioned as His consorts. 
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postures of this deity. It may be lying posture or mounted on a vehicle. The 
earth may be shown lifted with His left hand or it may occupy the left lap of 
Varaha.”’ Its form is full of six qualities." Measurements for this icon are 
available.” Varaha lifts up man from his mundane existence which he gets 
rid off? for the devotees. 

The icon of descent as Narasimha shall have the head of a lion and a 
human body.”! With three ferocious eyes, gaping mouth and heavy mane,” 
Narasimha keeps the demon Hiranyakasipu on His lap.” He shall be of 
white complexion.” He may have many arms but two of them shall hold the 
conch and discus.” Sri and Bhi are by His sides." He is seated like a yogin 
with a band of cloth tied around the knees, which is called Yogapatta."" 

Reference is there for an icon having the forms of Sudarsana and 
Nrsimha."" The Vaikhànasa texts mention some more forms of Narasimha 
like Girija, a form with which God, stayed in forests on the hills after killing 
the demon HiranyakaSipu. Another form is sthunaja which represents God's 
emergence from the pillar. Other forms are known by the names 
Laksminrsimha, with Laksmi seated in his lap; Patalanarasimha seated on 
Garuda and Yanakanarasimha seated on Adisesa. Measurements are given 
for these forms.” 

The descentof God as Vamana shall be represented in the form ofan idol 
which shall have two hands.” His form must be that of a dwarf. This may be 
shown in the wall also. He carries an umbrella and a small pitcher. He wears 


27. Pad. 8. 3.17. 19a. 

98. SS. 12.50a. 

29. Hayasirsa Adi 23.18b-22. 

30. SS. 12.12-49b. 

31. Visnutantra 17.3a. 

32. Pad. S. 3.17.23a. 

33. Hayasirsa S. Adi. 23.20b. 

34. 1S. 4.63a. 

35.  Hayasirsa Adi 23. 21b; eight or sixteen arms; Pad. S. 3.34a, 31b; IS. 11.3b. 
36.  Visnutantra. 17.8b 

37. iS. 464b. 

38. Sesa S. 24. 15b. 

39. JS. 17.183-189. 

40. Markandeya S. 8; Pad. S. 3.17.41b-43. 
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aloin cloth.“ He may ride on Garuda and have four arms." His complexion 
is to be black.* 

Allied to this form is that of Trivikrama. To fulfil His request to Bali of 
granting Him three boons got Him the naive Trivikrama. The icon shall 
show His one foot raised aloft to measure the higher regions.” His icon shall 
have four hands.” His complexion is to be black." He holds the weapons of 
Visnu." He may be shown to ride on Garuda.” 

The icon for Paras$urama shall carry an axe in one hand and bow and 
arrows in the other.” Or, first can have four hands” holding conch, discus, 
bowand arrows.” He must have matted hair." Though the Padma, Visvaksena 
and Hayastrsasamhitds treat the worship of Paras$uráma in the form of icon, 
the Padmasamhita passes a stricture that Paras$urama shall not be wor- 
shipped.” It is strange that the same text depicts the icon of Parasurama. 

The icon of Sri Rama, one of the most popular gods of the ten divine 
descents, is always presented along with Laksmana, his younger brother on 
the left and Sita, his wife to his right. Hanuman, the monkey god is presented 
in hisfront. Ramaand Laksmana hold invariably the bowin the lefthand and 
the arrow in the right hand. The icon is generally in the standing posture in 
the tribhanga pose." The characteristic features are mentioned and are 


4l. Vis. S. 11.68, 71. 

42. Pad. S. 3.17-44b. 

43. Vis. S. 11.67. 

44. Pardsara S. ch. 15. 

45.  Visnutilaka. tr. 425b. 

46. Vis. S. 11.179; Trivikrama is said to be a form of Samkarsana here. 

47. Ibid. 11.179a. 

48. Visnutilaka 6.427b-428a; Pad. S. 3.17. 45b. 

49. Pad. S. 3.17. 55b. 

50. Ibid. 58b. 

51. Hayaáirsa Adi 24; 25.16. 

52. Vis. S. 11.73b. 

53. faen ve wma a AAT | Pad. S. 2.33a. 

54. Aslight turning to the right in the face, to the left in the middle part of the body and 
to the right in the hip constitues the Tribhanga pose. 


Vide: Wa afer rg Berar q emm: | 
"eui farm] vg: fafaq gd WT d Pad. S. 3.4.65b-66a. 
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stated to have the three measurements, mana, unmana and pramana.”” The 
icon may also have four hands, the hind ones holding the conch and discus.” 
A rare posture called Virasana is admitted for the icon in which Rama is 
seated in Viràsana posture, Sita sitting in his lap; and the whole entourage 
which includes Rama's four brothers, Sugriva, Vibhisana and others are with 
him." It is not clear whether this picture of Rima could be in the form of an 
icon. This may be in the form of a picture but measurements are there for 
this as also for other postures in the iconographic form.” In another form, 
Rama displays jñāna-mudrā in the company of sages.” 

The forms of others connected with Rama are presented. Among them, 
who could be better presented in the walls, the important figures are 
Laksmana, Sita, Bharata, Sugriva, Vibhisana, Satrughna, Angada and 
Hanuman. 

The icon of Balaràma shall be of white complexion, with two arms 
holding the ploughshare in the right hand and the left placed on the hip.” 
He has also four arms holding the pestle and the ploughshare in the left and 
right hands, the left hand resting on the hip and the right indicating grant 
of security.”’ His cloth is blue in colour. His beloved Revati stands to his right. 
He holds the conch and discus also.” 

The icon of Sri Krsna is shown to have two hands, with which all are 
familiar. He has also four hands holding the conch, mace, lotus and discus.9? 
He is to be the charioteer of Arjuna, with four hands holding the goad with 
the frontal right hand, giving instructions, to the modest Hanuman on 
Brahmavidya with the other right hand,and conch and discus held in the two 
hind hands." He may be shown as mounted on Garuda with four hands 
holding the bow and arrows, conch and discus and having Satyabhama on 
His left lap.” Krsna's forms are more than twenty as found in the 


55. Pad. S. 3.17. 66b-74b. 

56.  Hayaásirsa Adi 20.28b-30a. 

57. Agastya S. 30 (GOML. R. 5059 MS) 
58. Pad. 5. 3.17.79-80. 

59. Seeunder 57. 

60. Markandeya S. ch. 8. 

61. Pad. 5. 3.17.114. 

69. Sesa S. 26.9. 

63.  Visnutantra 18.11 (Adyar MS). 
64. Pad. S. 3.18.13b-15. 

65. Ibid. 11-12. 
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Pàüdmasamhità Some of these are to be shown as painted on the walls." 
Meditation on Krsna is enjoined." He is presented in the form of an 
instructor of the Śāstras with his right hand and having a book in his left 
hand.” His appearance is well-depicted with Radha and is shown to have a 
very bewildering form." The last three forms, which are mentioned above, 
are only to be shown in painted figures. 

The Hayasirsasamhità is the only one Agama text which depicts the 
Buddha in the form of icon.” 

The icon of Kalkin shall have two or four hands” and be as surrounded 
by gods and sages or as remaining alone. He is red in complexion and 
ferocious in appearance.” He may have four hands holding many weapons 
apart from the conch and discus. He rides on a horse with sword in the 
hand.” 

There are other forms of Visnu which could be presented in the form of 
the icon. But, are there instances to illustrate them in idol? Of course, some 
are available in the form oficons. Some of these are those of Laksminarayana”° 
with eight hands or four hands, of Yajriamürti," with three faces, three feet, 
four horns, seven hands and with the complexion of China rose; of Satya, 
Acyuta, Purusa, Ananta, Yajfiavaraha, and others. 


66. Ibid. 3.18.1-37. 
67. Ibid. 13b, 18a, 28, 30b. 


68. Vide: wa fest egn, i 
pura 


Tae INWRGRUÍES: | SS. 150-152. 
69. Vide: adas meret: i 
aed mH HEMANARI | 
sfr q mendara enfe ii Ibid. 154b-155. 
70. Vide: Brhadbrahmasamhita. 2.6.13-23. 
71. Hayasirsa S. Adi 23.34-36a. 
72. Pad. S. 3.18.39a, 40b, 45; 
73. Ibid. 45. 
74. Vis. S. 11.134b. 
75. Hayasirsa Ádi 23.38b. 
76.  Pàd. S. 3.18. 50-51. 
77. Ibid. 54-562; JS. 24.251-257, Vis. S. 15. 88b-90. 
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Among other beras, those of Hayagriva, Hamsa and Harihara are worth- 
mentioning. Among them, Hayagriva is a vidyddevata, a deity in charge of 
learning. People treat Goddess Sarasvati, the consort of Brahmà as Vidyadevata 
but the Pancaratragama prefers to have Hayagriva as the deity of learning.” 
Hayagriva is like a clear crystal in complexion. He has four hands and the 
face resembling that of a horse. The frontal right hand has the posture of 
granting the boons and the other frontal hand holds a book." The two hind 
hands hold. the conch and rosary garland. His names are enumerated as 106 
in number." His face is like that of Varaha according to the Hayasirsasamhita” 
and the body like that of Narasimha. He is said to be red in complexion.” 
He holds five cakras." Sri, Bhü and Nila stand by Him. il 

Hamsa is another form of Visnu, whose complexion i is white. His figure 
holds the emblems of Visnu and has Sri and Bhü by its side. The face of this 
is that of swan.” This is probably to be depicted in the wall.” 

Harihara's form is described in the Haryastrsasamhita. The body of Visnu 
is shared by Rudra as well. Rudra occupies the right half of Visnu's body. 
Visnu has mace, and discus, while Rudra has the moon in the matted hair. 
Visnu wears an yellow garment while Rudra wears the tiger’s hide. Gauri is 
on one side while Laksmi is on the other." 

How far is this form authentic in the Vaisnava theology as true to 
tradition is not understandable. The emanations (pradurbhava) do not 
include this figure. The Hayasirsa could have had this interpolated at a very 
late date. 


78. Cf. arne fifteen qfi: 
at ators i 
amais emen: 
wp ad qu wifaqeril: I Vedáantade&ika: Hayagriva stotra 7. 

79. Pad. S. 3.22. 2b-4; Vedàntadesika observes that the four hands have the mudra of 
vyakhya, conch, discus and book (vide Hayagriva stotra 32). 

80. Vide: SKS. Indra. 6.129-140. 

81. Hayasirsa S. Adi. 32.16b-23. 

82. SKS. Indra. 3.60. 

83. Sesa S. 19.18b-19a. 

84. PardSara S. 28.22-23. There is a shrine of Hayagriva on a hillock called Osadhadri in 
front of the temple of Sri Devanathasvamin at Tiruvahindrapuram, near Cuddalore 
in Tamil Nadu. 

85. SS. 12. 40-43; Parásara S. 15.7, 34-35. 

Vide; CARY Tata À d anfa gA: | Paus. S. 36.279b. 

86.  Hayasirsa S. Adi. 22.12-16a (Adyar MS). 

7. Ibid. 


XXXV. Entourage Deities 


Visnu is the Supreme God and His consort Sri is equally supreme. It is 
therefore natural that there are other deities also to attend upon them. The 
name Parivaradevata, which is used in the sense of attending upon may also 
mean surrounding, that is forming entourage. They are described in the 
Pàricaràtra Agama texts. 

The foremost among them is Ananta (Adisesa). He is the serpent with a 
human form. He is seated at ease on the body of the serpent with hoods 
behind. He has four arms holding white lotus, conch, rosary and discus.! He 
is identified with Samkarsana whose description is given along with his.? 

Garuda as the vehicle of Visnu, is popular even beyond India, especially 
in Thailand and other Southeast Asian areas. He occupies a separate shrine 
in a temple invariably in front of the shrine of the main deity Visnu. He is of 
golden hue and has a frightful face. His eye-brows are knit. He is bedecked 
with serpents. His icon is in the standing posture and also seated, with one 
leg bent down when used as a vehicle, with folded palms or extended palms 
to hold the feet of Visnu. He holds the conch and discus.‘ His figure adorns 
the flag which is hoisted atop the flagstaff in a temple at the commencement 
of the annual festival." As a rule, he adorns the four covers of the outer 
ramparts in the temple and also of the sanctum sanctorum." He may have 
two or four or eight or sixteen hands.’ Measurements are given for his shrine 
and flag.? Satya, Suparna, Garuda, Tarksya and Vihagesvara are five names 
of Garuda, being in the centre and others surrounding him in each of the 
four directions." All the five forms, with these names, have a human body. 


Paus. S. 24.24-26a. 

SS. 12. 6-8a. 

Pad. S. 3.22. 8b-11. 

Sesa S. 28. 9b-10a; Pad. S. 3.22.8-11. 
Vasistha S. 12.57-64. 

Pad. S. 3.9.65a. 

IS. 8. 2b-9, 15b-16. 

Vihagendra S. 3. 25a. 

Spr. S. 33. 8-18; SS. 12. 178-200. 
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Colour of Satya is akin to that of snow, of Suparna ruby, of Garuda gold, 
Tarksya water-laden cloud and of Vihage$vara variegated colour. All these 
have four arms and feet of birds and possess wings. Each of them are in 
charge of one of the five pranas.'° 

Visvaksena is the commander of the army of Visnu. His icon has a 
protuberant belly and four hands, the frontal left hand offering security and 
holding the right one resting on his hip, and the two hind hands holding the 
conch and discus.!! He is of dark complexion. Or, his frontal hands holding 
mace and cane in the mudra of threatening.'® His wife Puspadhara shall 
stand by his side.” His separate shrine is to be in the third enclosure." 

He has four lieutenants with the names Gajanana, Jayatsena, Harivaktra 
and Kalaprakrti. These are the lords of groups (ganaraje$vara) and of fierce 
forms. They are awaiting orders from the master Visvaksena. Gajanana has 
the face of the elephant, four tusks, three eyes, shall-neck, four hands and 
has the rediance of the full moon. He is bedecked with many ornaments. 
Jayatsena has the face of the horse and is brilliant like the hits of rubies. His 
eyes are like molten gold. Harivaktra has a head spread over with manes. His 
complexion is like melted gold. His fall is like that of a lion. Kalaprakrti's 
form is like the hill of collyrium. His face is frightful with large teeth. He has 
tawny beard and ear-ornaments resembling fish. His nose is suppressed like 
that of fish." 

These four deities are said to be Vinayaka and VighneSapravara. The 
obstacles, which one has to face while undertaking a work, are destroyed by 
Visvaksena who is identical with Kalaprakrti.'? 


10. Vide: IS. 24. 370-395. 
Il. Pad. S. 3.22. 36, 37; cf. IS. 8.110b-130. 
19. Pad. S. 3.22. 88-39. 
13. Pad. S. 3.22. 41; Her name is given as Sütravati in Vedantadesika's Yatirajasaptati 3. 
14. SKS. Brahma 9. 85. 
15. Paus. S. 20.39-51. 
16. Vide: rept Jara 
g sga fe qum que Kaha a | 
fere Fae Fear: I 


a us fgst ed: enger: walfta: 1 Paus. S. 20.53-54. 
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None of these four deities is stated to be the son of Siva while Vinayaka 
is extolled as the son of Siva. Identity between the two is to be established on 
the strength of further research. In such a case, the treatment that is given 
to Gajanana and Vinayaka, in the Padmasamhita is inexplicable. The former 
has four hands, while the latter has only two. The former has the face of the 
elephant, while the latter destroys the obstacles." 

Sudarásana?? is the Kriyasakti of the Supreme Sakti. It is he that activates 
the world.'? He is discus (cakra) of Visnu. While the discus is a weapon, 
SudarSana is discus personified. He is represented in the form of an icon, 
which is a flaming wheel. He may have four six, eight and sixteen hands or 
also thirty-two hands." The hands hold different weapons which are conch, 
discus, bow, axe, sword, arrow, trident, noose, goad and fire and adamantine 
stone, shield, ploughshare, pestle, mace and s ear.”! The icon may be made 
of gold, silver, copper, iron, ivory or wood.” Two important features are 
noteworthy in the icon of Sudarsana. One is that he isin the Alidha posture.” 
The other is that while his form is presented in the wheel on one side, the 
other side ofits has the figure of Nrsimha."* He is represented in some icons 
with two hands and standing on a thousand petalled lotus.” He has a 
separate shrine where he is housed with a karmabera. Measurements are 
given for making his icon.” 

Another aspect of Sudarsana is that worship of the yantra of Sudarśana 
is enjoined in the Ahirbudhnyasamhita. Formation of this yantra is vividly 
described as also of another yantra called Maha Sudarśanayantra.” Silver, 
gold, any other metal or stone could be used to make this yantra. Minerals, 


17. Pad. S. 3.22. 18b-20; 43b-44a. 
18. The name SudarSana is thus explained. 
Wa cep Aaa TATE eru uela 
gafa «shi qui egi TENNTA, t Paus. S. 8.41b-42a. 
19. Ahs. 3. 39. 44a-46. 
20. Vihagendra S. 3.66b.44a-46; Purusottama S. 7.40b. 
91. Paràáíara S. 16.7. 
22. Vis. S. 32.3. 
23. Vihagendra S. 7.42. Alidha or Pratyalidha is a posture with the right knee advanced and 
the left leg drawn back. 
24. Vide: qd ga Sangin FHESA Il Vihagendra S. 4.1.6. 
25. JS. 10.20b. 
26. Visnutilaka 36.1.17; Vihagendra S. Ch. 7; Param. S. 28.30b-31a; Vis. S. 32.3-13. 
27. Ahs. 74-111. 
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sandal-paste, camphor, saffron and aloe wood are to be crushed, powdered 
and mixed up. Their juice is to be extracted and be used to draw the yantra 
on acloth with a golden needle. Pranava must be thought of as written in the 
midst of the moon’s disc. Sudarsana’s figure is to be drawn within it with a 
red coloured material? The hands of Sudargana may be eight or sixteen. 
The figure of Sudaráana in the midst of a wheel having six corners. The six 
letters of Sudargana mantra are to be written stat in each corner.” A lotus 
with sixteen petals shall be drawn outside the wheel. The thirty-two letters of 
Narasimhamantraare to be written on the petals. The letters of the mantra 
of Patalanrsimha are to be written on the petals of a lotus having sixty- four 
petals.”! 

The figure of Yoganrsimha is to be drawn in the middle portion ofa lotus 
as having four hands, with a discus in each hand. He shall be in the sitting 
posture with his knees bandaged by yogapatia. The yantra may also be drawn 
on the Bhürja leaf. This figure is to be worshipped in three samdhyas.” 

Sanmukha," 3 Rudra, the guardians of the quarters and the vehicles of 
Brahma and others are mentioned. Among these, Sanmukha shall have four 
hands, the two frontal hands displaying the grant of boon and security and 
the two hind hands spear and javelin. Durga shall stand by his side with four, 
eight or twelve or even thirty-two hands holding several weapons." 5 The 
vehicles of Brahma is swan, bull for Rudra, horse for sun, fish for cupid 
(enemy of Sürpaka), peack for Skanda, lion for Durga, mouse for Vinayaka, 
man for Kubera, elephant for Indra, ram for Agni, buffalo (lulaya) for! Yama, 
fiend for Nirrti, whale for Varuna, deer for Prana and wind deities.” 


28. Ibid. 26.3-5. 

29. Ibid. 26.16-17a. 

30. Ibid. 19b-20a. 

31. Ibid. 25. 

32.  Visnutantra, 17. 3-5a; 7b-8; 15.4. 62b-66; Ahs. 26.62, 75b, 81. 

33. Sanmukha: Pad. S. 3.22.21-27. 

34. Pad. S. 3.22.21-26. 

35. Ibid. 27a. 

36. Tbid. 62b-65; many other deities like sun, moon, Adityas and others get treatment. 
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During the period when the Agama texts were compiled, Visnu was held 
to be supreme and He is said to have had a number of deities who were 
subordinate to Him. His eminence is well brought in a temple dedicated to 
Him by a number of small shrines in that temple and enclosures there. It is 
to confirm this view that the Agamas contain a description of the retinue of 
Visnu." In the later period, fundamentalistic aproach to glorify Visnu 
exclusively and preferentially also treated almost all these deities as other 
gods (devataàntara) and so unworthy to have separate shrines in the temple 
of Visnu. 


37. The following texts deal with Parivaradevatas. Pad. S. 3. ch. 22. Bhargavatantra 3 ch; 
Vàsistha S. ch. 14; and Vihagendra S. ch. 13. 


XXXVI. Preparations for Consecration 


When the icons are got ready, they require to be consecrated. Among many 
preliminary works, homa occupies a very important position. This is to be 
done in the holy fire which is to be lit in the fire-pit (kunda). 

A pavilion is to be erected for adhivasa of the icons. It shall be erected in 
front of tbe temple or main shrine or in any of the enclosures. It must have 
four entrances one in each direction. It must be well-decorated with arches. 
Another shall be placed where adhivása is to be performed. There must be 
provision for an outlet for water. The word adhivasa means staying in some 
place. The object that is newly made requires to be left aside after it is 
produced so that its parts and whole would get settled. Adhivasa is of more 
than one kind namely Jaladhivasa, Ksiradhivasa, Chayadhivasa, Sayyadhivasa 
and Dhanyadhivasa. Object made of stone or metals require Jaladhivasa or 
Ksiradhivasa. The other three kinds are intended for objects and icons that 
are made of limestone. The number of days during which the object is made 
to have adhivàsa is not fixed but it may vary from one day to one month. 

The fire-pit (kunda) in which the fire is to be ignited shall be of various 
kindsto serve different purposes. Fourteen fire-pits are mentioned. They are 
1. rectangular in size yielding all kinds of results; it is called Caturasra, 
2. Pañcāśrawith five corners intended to subjugate ladies of divine and semi- 
divine origin, 3. Sadasra having six corners to paralyse others, 4. Saptasra, 
seven-cornerned for infatuating others, 5. Astasra, eight-cornerned to kill 
others 6. Navdhsra, nine-cornered to display hatred against others, 
7. Dasàsra, ten-cornered to please the departed souls, 8. Ekddasasra, eleven- 
cornered when a work is to be done with the help of a deity, 9. Duadasasra 
to visualise Visnu, 10. Padma, for nourishment, 11. Yoni, to get a girl, 
12. Trikona, to get a treasure, 13. Capato ruin an enemy and 14. Vrtta circular 
for bringing calmness.’ It is said that the rectangular is the best, the circular 


l. See Pad. S. Part - I Appendix PR 5-7, Madras edn. 
See Pad. S. 3. 25. 48-54a. 
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would be attractive and that which faces the directions and intermediate 
directions is helpful to achieve any personal pursuit.” The ground, where 
homa is to be done, is to be dug twenty-four angulas broad and long and it 
must be rectangular in size. Three ridges (mekhalà) made of brides are to be 
provided on the exterior for which a portion of two angulas must be left out. 
The height of the fire-pit shall be twenty angulas. Four fire-pits are required. 
One of them shall be in the southern direction taking the shape of half- 
moon, another in the north resembling a lotus, in the east circular in form 
and in the east resembling the lotus.? 

While consecration is to be made for five idols, nine fires are required, 
and for four idols, five or seven fires are needed. The fires must be even in 
number when one form is to be consecrated.* 

Provision shall be made to have water stored for use. That must be of the 
form of cistern supported by sixteen pillars with a curtain hiding it from 
onlookers. Four holes are to be made in it, one in each direction. A pavilion 
for bath shall be erected in the north-east quarter of the pavilion called 
yagasala. 

Sruk and sruvaare the two ladles for making the offerings of oblations in 
the fire. Sruk shall be made of Palasa or Khadira wood. The tip of that shall 
resemble the mouth of the horse. Its neck shall have a width of two angulas. 
The portion beneath the neck may be circular or rectangular in shape. Its 
interior in the middle shall be to the full length. The ridge outside shall be 
four yavas in measurement. Its length shall be one and a half cubits.” 

Sruva shall be one cubit long with the tip two angulas. It shall have two 
circular hollows, each with a depression of one and a half angulaand half an 
angula wide. The portion that remains shall be like the cow's tail. Its bottom 
shall be wide by two arigulasand made ofa metal or wood. The liquid or caru 
which is to be offered into the fire is to be taken in the Srukand poured into 
sruva to a quantity that is required for each offering. 


nm 


JS. 15.50. 

3. For a detailed description see Pad. S. 3.25. 54b-66. IS recognises Sankhakunda, 
Cakrakunda, Padmakunda, Vritakunda and Caturasrakunda — five kundas (25. 2. 
38a); SS has five namely Sankha, Padma, Ardhendu, Caturagra, and Cakra, Ch. II. 

4. Ibid. 69b-73. 

Ibid. 74-90. 

6. Ibid. 91-94. 


o 


XXXVII. Consecration 


The icon requires consecration so that it may become fit to be worshipped. 
The word pratistha is interpreted as staying (in a particular place) for 
showing favour (to the devotees).! 

A hall for sacrifice (worship) ? isto be erected in front of the main shrine. 
Itshallbe rectangular in shape and have four entrances. Its width and length 
shall be between fourteen cubits and thirty cubits according to the measure- 
ment of the idol. An altar (or platform) shall be constructed amidst that to 
the measurement of fourteen cubits. Provision shall be made all round it for 
a path of eight cubits. The height of the altar shall be half a cubit. This shall 
be increased or decreased by one angula according to the dimensions of the 
hall of the sacrifice. Amidst the altars of various kinds, the rectangular 
mandalais the best. The fire-pit is to be arranged in the northern part of the 
altar. The fire-pit shall have ridges and marked by the forms of discus and 
lotus. The rectangular pit shall be in the east, that having the mark of discus 
in the south, the circular one in the west, the one marked by the lotus in the 
north and those having the mark of conch in the four corners.? 

The height of the hall of sacrifice shall be eight cubits and may vary 
according to the dimensions of the hall. There shall be space left for bath 
and a worn for opening the eyes. A pedestal for bath shall also be arranged. 
Arches, which are made of strong woods, shall be fixed outside the hall. 

The altars shall be five in number, one for the fire-pit, one for opening 
the eyes, one in the centre for mandala, one for the icon to be laid on bed 
and the last for bath. 


1. Vide: faserqrerd a wm aidfa mfia | Paus. S. 38.182. 

2. | Worship is considered to be a sacrifice (yaga) and so the hall is called Yagasaia where 
homa also could be done. 

3. Vide: JS. 18.3-11a. 

4.  J$.20.13b recommends an altar for opening the eyes of the icon while JS. 18.18 speaks 
of a room for this purpose. 


204 ISVARASAMHITÀ 


The time for consecration shall be in the bright fortnight having an 
auspicious lunar phase and constellation. The time may be suitable when the 
sun is in the Asadha or Karttika or Caitra months.” 

The first ritual is Ankurarpana which is to be done five or seven days 
before the ritual of consecration is begun. This shall be undertaken in a 
separate pavilion having four entrances one in each direction, a canopy 
above. The ground shall be smeared with cowdung. The priest, who is in 
charge of the ritual of consecration, shall take four assistants comptentin the 
performance of the ritual and go to a place which is free from small stones 
and potsherds and sprinkle it with Astra mantras He shall dig a spot there 
with spade and collect the fine mud from there in a vessel made of metal or 
reed and wrap it with a new cloth. The priest shall enter the pavilion and 
sprinkle the ground with water. The palikas shall be placed there and wound 
with threads drenched with liquid sandal-paste. After drawing twelve lines 
with threads in the east and fifteen in the north, he shall place there twelve 
Saravas’ and twelve ghatikasin each of the eight directions and twelve in the 
middle portion. The months of these vessels shall be filled with darbha, 
reeds and grass. The interior of them shall be filled with mud brought by the 
priest after digging the ground, sand and placed there filled with fine rice, 
grains, and seasamum and be wrapped with cloth. Seeds of course grains, 
fine rice, beans, Syamaka, priyangu, barley, seasamum, wheel and others are 
to be put a new vessel and shall be taken round the shrine. Homas are to be 
done. The Vaisnavas, who are present there shall sow the reeds in the vessels 
with water keptin the jars. All these are to be covered with lids. The contents 
of these vessels are to be sprinkled every day with turmeric water. When 
sprouts yellow or white in colour appear in these vessels after the lapse of 
about five days, the results of the ritual are to be held as good. Any other 
colour forebodes evil. 

The icons of the Dhruva and other kinds shall be got ready for consecra- 
tion. If the Dhruvabera is inside the garbhagrha, the ritual of adhivasa shall 


5. JS. 20.131b-132. 

6. — Pálikàs: earthen small vessels resembling cups; the palikas belong to Visnu, ghatikas to 
Brahma and saráva to Siva, Vide: SKS Siva 9.9b-10a. 

7. Sarávas: shallow dishes. 
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be done there.? A special pavilion shall be erected for doing adhivasaof other 
idols. Adhivàsa is to be done in water for icons which are made of wood, 
metals and stone. It shall be done in a water-trough kept in the hall or rivers 
or long ponds. The idols shall be placed to lie there with the head facing the 
north or east. It shall be covered a new cloth and allowed to remain there for 
a night or three. 

Chayadhivasa, which is to be done also for the icon made of mud, 
requires a vessel made of metal or wood which shall be placed on the heap 
of grains. À kurca, which is made of twenty-eight darbhas is to be placed in 
a vessel filled with scented water. Visnu is to be worshipped in that kurca. The 
icon shall be there for a few days. 

After the period that is fixed for adhivasa is over, the icon shall be taken 
out of that place and given bath with water consecrated by the utterance of 
Nrsimha mantra, so as to get rid off any impurities in the icons arising out 
of the shortcomings of the artisans while making them. Vastuhoma is then 
to be performed. 

Certain kinds of people are prevented from entering the pavilion and 
looking at the ritual of consecration. The atheists those who revile and 
spread scandals about God's supremacy, and those who had a despicable was 
of life are to the forbidden from entering this hall? 

The recluses, and followers of the Paficaratra tradition are to be re- 
quested to be present and seated in the north-eastern quarter. Ekàntins" in 
the north-east, Vaikhanasas!! in the south-west and Aüjalikas'? in the north- 
west. The four kinds" of pupils are also to be seated there in the places 
assigned to them. 


8. Ifthe Dhurvabera is aleady installed in the garbhagrha, how adhivasa could be done to 
itis not understandable. Or it must be admitted that the Dhruvabera is light to carry 
and smaller in size. 

9. Vastuhoma is done to propitiate Vastupurusa, see Pad S. 3.27-5b-20 for details. 

Cf. Pad. S. 3.27. 21-22. 

10. Ekantins: Vide: JS. 22. 11-13a. 

11. Vaikhànasas: It is not clear whether the followers of the Vaikhanasa Agama is meant. 
Evidenty, they are not meant as it appears that these followers were known as 
belonging to the. Hence this reference mustbe to the Vanaprasthas called Vaikhanasas. 

12. anjalikas: this word is formed according to the sutra: Terragen AF | Astadhyàyi 
51.128. 

13. This refers to Samayin, Putraka, Sadhaka and Acarya. 
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Then the eyes are to be opened in the icons. This ritual is called 
Nayanonmilana. The icon is to be placed in a particular place in the hall for 
this purpose. Its head shall be in the east, when it is laid on a bed. A needle 
made of silver or the quill of the porcupine shall be eight angulas long. It 
shall be placed in a vessel containing grains. The tip of the needle shall be 
smeared with honey. The right eye shall be marked with this needle. A 
smaller needle with its tip smeared with ghee shall be used to mark the left 
eye. The netramantra shall be used for this purpose.” The sculptor shall 
make the eye marks clear with an instrument that has been sanctified by the 
utterance of the Astramantra. A light bath shall be given to the icon raising 
it from that bed. 

The priest shall then take with him four sacrificing priests and com- 
mence the ritual of consecration. He shall wear a pavitra made of two 
darbhas.'® The pitchers, which are filled with water, are to be kept on the 
Cakrabjamandala in the pavilion and Astamangalas! are to be placed by the 
side. The petals of the lotus in this mandala shall be coloured with the 
powders of various materials. The pericarp shall be yellow and the filaments 
in red. 

The next morning, the idol that has been worshipped in the Balalaya 
shall be worshipped and its powers shall be transferred to the waters kept in 
the pitchers. Nyasa is to be done in the pericarp of the lotus drawn on the 
mandala for vowels and in the filaments for the consonants. The powers are 


14. The needle shall be made of gold, /S. 20.162b. 

15. Netramantra: om hraum tejase netrabhyam vausah. The mantra is taccaksuh according to 
Pad. S. (27-49b). 

16. Pavitra: a ring made of darbhas to be worn on the fourth finger. The darbhas shall be 
wound so that they will not be apart from each other. The remaining parts of the 
darbhas shall be twained and have a projection to the length of four añgulas. Two 
darbhas are required to make a pavitra for doing the daily rites, three for the rites to 
the departed souls, four for doing the malicious deeds, five for worshipping gods and 
six for expiatory rites. 

17. Astamangalas: 

Wg web wr a a «dui qu | 
Fea a quiu gf Weed || SKS. Brahma 6.60b-61a. 
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named as Vimala, Utkarsini, Jnana, Kriya, Yoga, Prabhvi, Satya,? I$àna and 
Anugraha. Nydsaof these means drawing them (akarsana) and placing them 
there. Homas are to be done uttering the mantras and the names of God. 

The priest and his assistants shall take the huge and other pitchers and 
astamangalas on their head, and proceed to the garbhagrha chanting the 
mantras. One of the assitants shall take a jar and go in the front with the water 
there dripping down slowly and steadily. The icons shall be taken behind 
them to the accompaniment of music and Vedic recitation. All shall enter 
the garbhagrha. If the dhruvabera is also taken along with others, it shall be 
placedin the hollow ofthe pedestal with the peg ofthe icon fitting well there. 
This pedestal is called Brahmaéila.? This is a stone base on which the icon 
which is already fixed on a pedestal should stand. The name Devatà is given 
toan icon which is already made available with a pedestal." It is already God, 
when the priest meditates upon it as identical with God in his heart. The 
priest treats it as non-different from Sabdabrahman. Since the mantras have 
been uttered, the icon is mantramaya and partless, becoming sakala later. 
Thus the priest shall consider that Brahmasila. 

The priests shall then empty the pitcher by pouring the holy and 
consecrated water on the Dhruvabera, then on other icons and then on 
other utensils and others. The icons are then no longer inert, whatever be 
the material out of which they are made. The syllables of the mantras of the 
deity shall be repeated resulting in fusing life in the idols. This act is called 
pranapratistha. 

The Agama texts lay down the procedure, as a rule, for the Dhruvabera, 
which was perhaps of moderate dimensions. The stony base, on which this 
bera is to be laid, has some holes provided there. Gems and other stones are 
to be placed in those holes. A long list of these is given of which some gems 
and precious stones are adamantine stone, gold, pearl, silver, sapphire, ruby, 


18. The names of these are given in a slightly different way vide: 
farre fare areata ors | 
WHAT STRICT A ACTA | 
faren FTA Sa WHT TRA di 
ATH GATS Hel HATH | 


"Werprewen À AAEM W Il Paus. S. 22.32b-34. 
19. Brahmasila - J$. 20. 296n-306. This treatment is given elaborately here. 


20. Cf. fara we Feild fusi Tes dq 1 JS. 20. 90. 
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lapis lazuli, and others, and plants and grains are seasamum, chick-pea 
(canaka), barley, aloe wood, wheat, and honey. 

A pedestal shall be placed upon it in the cavity. A wheel, made of eight 
metals," shall be placed upon it. A lotus made of gold or copper shall be on 
it. Adisesa, fish and tortoise in the form of emblems, shall be placed upon the 
lotus. 

The idol (dhruvabera) shall be placed on the pedestal uttering 
mülamantra (astaksara). The idol and stony pedestal must be joined to 
become one with adamantine cement that is sanctified by the utterance of 
hrdaya and astramantras. The priest shall sprinkle the idol the waters kept 
in the eight pitchers with the kurcaon the power that isin the Balabimba shall 
be infussed into the Mulabera. The deities shall be placed (mentally) on the 
pedestal though it is not yet consecrated. The deities of divine descent shall 
be placed (mentally) on them from the region where the stony pitchers are 
placed at the basement up to the place where the idol is placed. This nyasa 
is called cintamani as all the deities are brought together in one place. Nyasa 
of mantra, srstiand layashall be done on the idol. The six nydsas * beginning 
with hrdaya. Worshipisnexttobe done through Layayàga? and Bhogayàga."* 

In the case ofother beras, and also in the case of dhruvabera which islight 
to take about, an act called Jatibandha is required to be done. This word 
meansstrengthening the contact between the idol, which hasa pedestal, and 
another broader pedestal beneath it. What does this word mean is not clear. 
If the reading is jadibandha, then the part jada may be taken to mean 
stationary, not moving. Jadibandha then means binding the idol with a 
pedestal and make it immovable. The mantras for this are om, ham, hrm, 
krom, yam, ram, lam, vam, Sam, sam, samand hom, which are to be uttered when 
jadibandha is to be done. Among them, the first four are bijaksaras; the next 
fourare the syllables denoting the powers (sakti) ofthe four elements—earth, 


2]. The eight metals are gold, silver, copper, tin, lead, brass, iron and steel. 

22. "The six nyāsas are with the mantras of birth, siras, śikhā, kavaca, neira and astra. 

23. Layayaga: The formless Sakti shall be worshipped with the mantra of Tara. Then the 
deities of the weapons and ornaments and their powers are to be worshipped with 
their own mantras relating them to the respective positions in the body of the deity. 
This is called Layaydga which to fulfils all desires. Vide: LT. 38.20-21. 

24. Bhogayaga: This is a kind of worship in which other objects which are appropriate to 
the specific ritual are offered. Vide: LT. 38.1415. 
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water, fire and air — and the last four are the mantras of the powers of the 
angamantras. 

Then the Dhruvabera and other beras are to be covered with new clothes 
or woollen clothing. The doors of the shrine are to be kept closed for three 
days during which period, gods, manes, siddhas and others would worship 
God without any hindrance. On the fourth day, the doors shall be opened 
and bath shall be given to the beras. Karmarca shall be placed on the pedestal 
where worship is offered. Other icons are to be placed on the sides of 
dhruvabera. Karmarca shall be placed in the centre, Utsavabera in the left, 
Tirtha and Snapana beras to the north, that is to the left of the dhruvabera, 
if it faces the eastern direction. Sayana and Baliberas are to be in the 
southern direction, that is to the right of the Dhruvabera. However, the 
practice, which is obtained now in South Indian temples is to have the 
Utsavabera in front of the Dhruvabera, except probably in the temples at 
Tirumalai, Tiruvallikkeni (Triplicane, Madras) and Appiliyappan Koil near 
Kumbakonam and others.” : 

Mahotsava is to be performed at a subsequent day after consecration is 
over. Balikarma is also be done.”* Some texts declare that the flag is to be 
hoisted and a Mahotsava is to be celebrated on the fourth day after 
consecration.” 


95. Pad. S. 3.28.46-52. 
26. JS. 20. 382-386. 
27. Pad. S. 3.28.41b-42a. 


XXXVIII. Consecration of other Deities and Objects 


A temple is dedicated to a deity who is supreme. Other deities are also there 
individually or in groups installed in a separate shrine. These deities may be 
of divine descent or attendent deities. They too require consecration. These 
deities may also be in form of icons or in cloth or painted on the walls. After 
consecration, they shall not be attended with any service (upacara). 

The following are the special features of some of these deities. The 
descent of Visnu as Kürma is to be invoked in a huge jar filled with water and 
be worshipped.! However, there is a separate shrine for this descent in Sri 
Karma, in the Andhra Pradesh.” Varaha is worshipped in the form of 
sacrifice.’ A similar reference is available for Vamana.* Some of these 
descents may have only Dhruvabera and Karmabera or Utsavabera or all the 
beras. Some of these have only dhruvabera. In the case of Srirama, consecra- 
tion will have to be done to the icon of Srirama along with Sita and 
Laksmana. It shall be installed by reciting the Purusasükta. The annual 
Festival shall be celebrated with the hoisting ofthe flag containing the figure 
of Hanuman drawn there. In all these cases, nyasa is fully forbidden. If 
certain idols, except Dhruvabera, are made of metals, then they can have 
powers infused in them from the Dhruvabera. 

There is some special feature in the consecration of Vatapatrasayin, the 
form of Visnu, who lies as a child in the leaf of banyan tree, floating in the 
waters of the deluge. The figure of this deity is to be drawn in a cloth which 
gets the name citrabhasa. Sea must be drawn there and the Lord shall be 
shown as a child lying on the leaf of the banyan tree. Márkandeya and 
Bhüdevi shall be one on each of His sides.” 


Pad. S. 3.31.5. 

Kürma has an iconographic form. 
Pad. S. 3.29. 107b. 

Ibid. 12a. 

Ibid. 43-47. 
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Sri occupies an important position in all the temples of Visnu. She has 
a separate shrine, except perhaps at Tiruchanur, near Tirupati where there 
isaseparate temple for Sri and at Oppiliyappan Koilalso called Tiruvinnagar, 
near Kumbakonam in Tamil Nàdu, where she has her place in the chest of 
Visnu. Anyway, wherever she has a shrine, there is a Dhruvabera and 
Utsavabera in the garbhagrha. The Dhruvabera is black in complexion. It is 
not clear whether this Dhruvabera is made of clay or stone but the mention 
of stakes (5üta)" in the Padmasamhitàindicates that this Dhruvabera could be 
made of clay or lime stone. Measurements are given according to the 
talamana for the main and secondary limbs. ” She stands on the right side of 
Visnu holding a blossomed lotus in the left hand. Her right hand rests on the 
thigh. Or, she may have the pose of offering security or through the right 
hand and that of granting the boon through the left hand. If Sri has an 
independent temple, she may be seated and have four hands, the hind ones 
holding the lotus and the frontal hands holding the conch and discus." 
Bhüdevi shall have two hands, holding the lotus in the right hand. While Sri 
and Bhü stand on both sides of Visnu. Viralaksmi shall have a separate 
shrine. Rati, Sarasvati, and Tustiare to be to the rightside of Visnu, and Kirti, 
Priti, and Santi to the left.? These shall be in the standing pose when the Lord 
is in that posture or may be seated when the Lord stands." When Sri or Bhü 
is in a separate shrine in a temple, her idol is in the seated posture. 

When consecration is done to Sri and others, worship is to be done to 
them with Srisükta. Balakini, Vanāmālinī, Vibisikà and Samkari are to be 
worshipped in the pitchers kept at the entrance. Then the powers Laksmi, 
Sarasvati, Pusti and Tusti are to have to homa done in their honour in the 
fire-pits kept in the directions." Sodasanyàsa shall not be performed for 


6. Ibid. 3a. 

This shows that these are on the sides of Visnu and Sri and Bhü as the two consorts 

on both the sides of God whether this refers to the Dhruvabera or Utsavabera of God. 

Generally, Sri and Bhü are found only with the Utsavabera. It is rare that the 

Dhruvabera has them by its sides, as found in the shrine of Si Dipaprakasa at 

Himopavana at in Kaficipuram and other places. Markandeya S. 10.1-35a; cf. Vis. S. 

20.18-24. 

Pad. S. 21.68. 

. Vide: Pad. S. 3.29. 49b-69. 

10. This is the case with the utsava idol of Sri Ranganathasvamin at Srirangam in Tamil 
Nadu; cf. LT. 38. 29-35. 

11. Pad. S. 21.68. 
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them." Jaya and Vijaya shall be the guardians of the gates in the west. 
Sumukhi shall be installed in the place of Visvaksena. Bath shall be given and 
the Mahotsava shall be performed to Sri as it is done to God. 

After consecration, the marriage of Sri with Visnu is to be celebrated. 
After Ankurarpana, the auspicious string is to be tied to the wrists of God and 
Goddess. Sri shall be dressed in unwashed cloth and taken round the village 
in the palanquin. She shall then be taken to the marriage hall. After God is 
worshipped with arghya etc.. He shall be taken to the apartment of marriage. 
The goddess shall be decorated with garments, ornaments and flowers. The 
priest shall offer Sri to God offering water as a sign of giving.'* The patron 
shall utter his gotra as that of Sri and do Panigrahana.”* The priest shall do 
other homasas in the marriage according to the grhyasütras. Marriage of Sri 
shall be done at first and that of Bhu afterwards. If two priests are attending 
to the marriage of Sriand Bhi, then it could be done at the same time. Homa 
with fried grains (/aja) is also to be done. Visnu with Sri and Bhü shall be 
taken round the village. This shall be done every day. Sesahoma shall be 
done in the latter part of the night on the fourth day.’ While the Agama 
mode is to be adopted to attend to this marriage the smrtimethod alone shall 
be followed for the marriage of Parasurama.’ 7 

The audience-pavilion, * bali pedestal," kitchen, well, tank and others 
are also be consecrated. Prabha," bell,”! rosary garland and others, which 
form part of the worship in the temple get a well-merited treatment. 


12. Ibid. 57. 
13. Ibid. 68. 
14. Ibid. 30.8. 
15.  Ibid.9. 
16. Ibid. 33a. 
17. Ibid. 37a. 


18. | Measurements are given in Pad. S. 8.30. 87-105. 

19. | Measurements and method of consecration are given in Pad. S. 3.30. 146-173. It shall 
be constructed near the flag staff. The upper part is to take the shape of a lotus. 

20. | Prabhàis like an arc that runs from the base where it is attached and rise to form a 
frame around the icon. 

21. The bell may be made of any metal. It shall be used at every item of worship. Its shape 
may be that of a wheel or lotus. It reminds us while it is sounded the principle of 
Sabdabrahman. Spr. S. 25.21b-24a; Pad. S. 3.23. 30b-34a; Pauskara S. 34.15-56. 
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The devotees (bhaktas) of God fall under two kinds namely, Alvars and 
Acaryas. The Alvars, who lived between 650 A.D. 850 A.D, were devout 
worshippers of Visnu. They were drowned actually in the ocean of devotion. 
They were inspired by the sudden appearance of God before them. Lyrical 
verses issued out of them which are matchless in grace and are soul-stirring. 
They are in the Tamil language and are held by the Vaisnava school as Vedas 
in the Dravidian language. These Alvars are eleven in number, among whom 
one was a woman called Goda, the daugher of Visnucitta, one of the Alvars. 
Goda’s repute is so high that her compositions are always sung in temples on 
several occasions in the year and in the houses also on marriage occasions. 
She hasa huge temple at Srivilliputtur in South Tamil Nadu and is invariably 
having shrine for her in all temples of Visnu. Her birthday is celebreted as 
part of the Mahotsava in the temple mentioned above and for ten days in 
other temples and also in houses. Nammalvar, also known as Sathakopa, is 
the chief among the Alvars and is the first preceptor among mortals. The 
Alvars are described as exclusive worshippers of Visnu.?? The dates of their 
birth are given in the Visnutantra." Measurements are given to make their 
idols.” Their idols may be standing or seated but never as lying. They shall 
have their palms folded or the left hand shall rest in the hip and the right 
hand is to display Jhànamudraà.? They shall wear Ürdhvapundra and wear 
the emblems of conch and discus." 

Regarding the consecration of there idols, the Agama texts do not deal 
with this topic. However, all templesin the South India have separate shrines 
for some of them, while many share the same hall or shrines. When the birth 
day of any one of them is celebrated in almost all temples with some possible 
exceptions, all the four thousand hymns composed by them are recited. 
Besides, a festival is held in the Margasirsa month for twenty days when all 
the hymns are recited. This festival is called Adhyayana utsava, since these 
hymns are as sacred as the Vedas. The act of consecration is done following 
the rules of the Paficaratra or Vaikhanasa Agama depending upon the 
temple in which these Alvàrs are having their shrines. Hence there is no 
special procedure to consecrate their shrines. 


29. Vide: YAAA Fearn NERAN: | TS. 8.175b. 
28. Visnutantra (Adyar MS.) 19.1.25. 

24. Visnutattva 13.4-16. 

25. Visnutattva 14b-16a. 

96.  1$.82.11. 
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There are hosts of Acaryas from Nàthamuni onwards. The prominent 
among them have separte shrines both at the places of their birth and 
elsewhere also in the religious centres and in the temples of Visnu. The 
important Acaryas are Nathamuni, Madhurakavi Alvar, Yamunacarya, 
Ramanujacarya, Vedantadesika and Manavalamamuni. Among them, 
Nathamuni was the immediate disciple of Nammalvar and was from at 
Kattumannargudi. Madhurakavi was the disciple of Nammalvar and was 
born at Tirukkalur in the southern most part of India. Yamunacarya was 
born at Kàttumannarkoil as the grandson of Nathamuni and disciple of 
Srirama, grand pupil of Nàthamuni. Ramanujacarya was born at 
Sriperumpudur, near Kanciin Tamil Nadu. He was the disciple of Mahapurna, 
the pupil of Yamunacarya. Vedantadesika was born at Kanci and was the 
pupil of Atreya Ramanuja, who belonged to the line of teachers headed by 
Ramanujacarya. Manavalamamuni was born as Sikkilkidoram in the far 
southern area of India and was the pupil of Srigaila, who came in the line of 
Acaryas headed by Ramanujacarya. All these Acaryas have independent 
shrines in the places of their birth and also in important centres of 
Vaisnavism and also their shrines in the important temples of Visnu. 
Consecration for their idols is done according to the rules of the Pancaratra 
and Vaikhanasa which is practised in the temples where their shrines are 
situated. Their birthdays are celebrated on a large scale. 

Some of the Agama texts devote a chapter naming it as 
Bhaktapratisthavidhi, the word bhakta meaning devotee and Alvars espe- 
cially in the context" The Upendrasamhita has chapters with the name 
Divyasürivrttàntakathana, Madhurakavi-Nathamuni-Yamunarya-Ra- 
manujaryavrttantakathana and Vedàntadesikacaritravarnana. Of these, 
Divyasüri refers to the Alvars there with the names Bhaktabhavavilaksana,”” 
Bhaktarüpávatàra" Acaryaddinam püjakramah, Acaryajamanadinam 
phalanirupana," and Bhaktàrcanavidhi."? 


27. | Vide: Aniruddhasamhité ch. 34; Visnutattva S. IV.13; Visnutantra ch. 19. 
28. Upendrasamhità ch. 4, 5 & 8. 

29. | Paramapurusasamhita ch. 8. 

30. Parasarasamhità ch. 22 

31. Bhargavatantra ch. 10 (e). 

32. Visnutattva S. IV. 14. 


XXXIX. Kinds of Temples 


The temple is known as Prasddain North Indian texts and as Vimanaor Alaya 
in South India. The Vaikhanasa Agama is known only in South India, while 
the Parcaratra is popular in South India and North India as well. The 
majority of Visnu temples is governed by the Vaikhanasa Agama, while the 
Paficaratra tradition is followed only in few temples. Among the four 
important Visnu temples in South India, the temples as Srirangam, Kafici 
and Melkote follow the Pàncaratra tradition, while the Vaikhanasa mode is 
in vogue only at Tirumalai. 

The temples are four kinds, namely, Svayamvyakta, Divya, Siddha and 
Arsa. They are respectively self-manifested, installed by god, by the Siddhas 
and those by the sages. Another classification of temples is according to their 
following the Agamasiddhanta, Mantrasiddhanta, Tantrasiddhanta and 
Tantrantarasiddhanta.' Of these the first two are superior to the latter two. 
Worship is of four kinds namely, Vaidika, Tantrika, Srauta and Misra. All 
these four methods could be adopted in the temples of the Svayamvyakta 
kind. The methods, which are adopted in the temples of other kinds shall 
not be changed. The Vaidika and Tantrika modes could be adopted in the 
temples of the Siddha and Arsa kinds but this cannot be imposed upon the 
temples of Svayamvyakta and Divya kinds.” Worship, that is based on an 
admixture of these is objectionable” but this could be commended since it 
is adopted by those who are devoted to Vasudeva. 

When were the temples built? Could it be that temples were built after 
the Agamas came into being? The answers could be in the negative. The 
temple at Besnagar (ancient Vidisa) is not extant but the Garuda pillar is still 
there indicating that there must have been a temple and that must have been 
a temple of Visnu.* To this period also belongs the inscription of Ghosundi 
in Rajaputana which mentions a temple for Vasudeva and Samkarsana. This 


| Cf. PR. P. 32. 

2 Vide: - Kalottara cited in PR. p. 36. 

3. Paus. S. 38. 47-53. This is called Vyamisrayajana. 

4 The date of this temple is fixed in the 2nd century B.c. 
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temple was called Narayanavatika. It had a rampart (enclosure) made of 
stone. Another inscription, which is engraved on a slab, mentions the 
consecration of a wooden image of Astabhujasvamin during the reign of the 
Abhira king Vasisthaputra Vasusena of the 3rd century A.D. Thus this refers 
to a Visnu temple. 

Some or many of these could have been small structures which housed 
the Dhruvaberas, some of such in South India were glorified by the hymns 
of the Alvars, who flourished between 650 A.D. and 850 A.D. The structures, 
whatever could have been their shape, must have been in existence long 
before the period of the Alvars. 

The Tamil works like Cilappatikaram,” Paripatal, Ahananüru, Puranánüru 
and Kalittoka? describe Visnu graphically and vividly the temples of Visnu, 
some of which should be the same as those which were glorified by the Alvars 
in their composition. These works are assigned to the period Ist-5th 
centuries A.D. These structures, celebrated in these Tamil classical works, 
could have been built following the traditions preserved in works which were 
much more ancient than them. The nature of these works could not be 
determined for want of evidence. They could have dealt with sculpture, 
archaeology and architecture. 

However, there are certain evidences which may suggest that the Agamas 
were in the process of compilation about 500 A.D. During this period, there 
were already many temples, the inscription of one of them dated 467-8 A.D., 
refers to God Visnu in His lying posture as Anantasvamin. Gandhar (in 
Central Asia) inscription, which is dated 423 A.D. mentions a temple of 
Visnu.? A dhvajastambha of Visnu with the name Janardana was built in Eran 
in Sagar district of central India.’ The copper plate inscription, which is 
dated 476 A.D., is available for Damodarpur in the Dinajpur District of 
Bengal, mentions the gift of land for the temple (devakula) of Visnu with the 
name Svetavarahasvamin.® Stone is found to be used for the construction of 
a temple for Visnu at Deogarh known as DaSavatara at about 500 A.D.? Visnu 
under the name Govindasvamin had a temple, as appears from a copper 


Cilappatikaram refers to the temples at Srirangam and Tirumalai: 2. 35, 51. 
Fleet: Inscriptions of the Early Gupta kings p. 248. 

Ibid. p. 78. 

Ibid. p. 89. 

Sircar: Select Inscriptions PP. 328-9. 
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plate inscription dated 448 A.D. at Baigram, Bogra District in Bengal. An 
inscription of Nandivarman II dated 420 A.D. also mentions a grant to God 
Visnugrhasvamin.!” 

During the period when the above-mentioned temples were popular, 
the Agamas do not seem to have exerted any influence on their construc- 
tion. The temples, which were built after 800 A.D., reveal some features 
suggesting the influence of the Agamas on their construction. The Agamas 
too bear the impact of the sculptural and architectural treatment of temples 
in ancient texts which the artisans followed while building the temples. 

Besides, the deities enshrined in many of the temples bear names such 
as Parthasarathi, Devanatha and Viraraghava, which are not found men- 
tioned in any Agama texts. The conclusion must therefore be to deny 
Agamic influence in temples, which have vimanas also differing much from 
the Agamas in their names and construction. 

The temples of the period before 500 A.D. have different beginnings. 
Many of them were not built by any ruling prince. The chronicles which 
contain accounts of many of the temples show that God revealed Himself to 
the devout worshippers with such forms that they yearned to behold. It may 
be that some such figures remain as they are, or were built by the devout and 
well-to-do persons at the direction of religious leaders. The artisans, who 
were then conversant with the building of structures, brought those figures 
into being. Such of those persons, who influenced in building those images 
and small structures to house them, could have been sages, siddhas and 
ordinary men. Some temples, whose origin could not be traced to any known 
source, but remembered by the devout as having had their existence in a 
manner that is of extra- ordinary kind, could have been called svayamvyakta 
or self-revealed. The Agamas classified such shrines of diverse nature into 
clear cut divisions as Svayamvyakta, Divya, Saiddha and others. It is not 
possible to show that temples, which were built after 800 A.D., were 
constructed in strict adherence to the rules laid down in the Agamas. The 
temple at Srirangam is an exception to this, as there is much agreement 
between the nature of the structures in this temple and the description given 
in the Paramesvarasamhita. 


10. M.S. Vats: Survey of India. No. 70. 


XL. Cosmic Character of the Temple 


Cosmos is universe which is set in an orderly way. This is the physical sense 
of the word. It has a spiritual sense according to which it is the Supreme 
Being pervading the entire universe without having spatial, temporal and 
objective limitations. In this sense, cosmos is incomprehensible and inesti- 
mable. It can be apprehended only in parts as celestial, terrestrial etc. 
However, it can be comprehended through the temple wherein the icons, 
pavilions, tanks, bells and others are parts well-known to all. What all is there 
in the universe is pervaded fully by God. Several regions called loka, courses 
called adhvan, realities called tattvas and divine beings called devatas are the 
four main parts into which the universe could be classified for study. The 
temple contains all these parts and so, one can have the understanding of 
these parts by knowing the parts which constitute the temple. 

The world ( bhiloka) where we live, is held to lie on the ground where the 
temple is built, atmosphere (bhuvarloka) in the altars on which the temple 
stands, suvarlokalies from there upto the pillar (pilaster at the bottom of the 
pillar), mahat from prastara (entablature) or jangha to the main spire 
(sikhara), janaloka in the Vedi, the supporting platform, tapoloka from there 
upto recessed moulding (gala), and satyaloka in the finial (stupi). All the 
seven worlds are to be thought of pervading the various parts of the temple.’ 

Adhvansare to be understood as having pervasion of the temple. Adhvans 
are courses, which are six in number, are Varna, Kala, Tattva, Mantra, Pada 
and Bhuvana. Varna means letters which pass through the stages called Para, 
Pasyanti, Madhyama and Vaikhari. Para is the first stage in which sound 
which is partless lies in the Muladhara below the navel. It is not audible. 
Pasyanti is the next stage which is in the navel where Para takes its places. 
This does not admit of any transaction and could be known by the yogins. At 
this stage, sound undergoes change as Prakrti and Pratyaya (suffix). The 
third stage is called Madhyama which occupies the heart. Here the sound is 
not knowable to others. The last stage is called Vaikhari which occupies the 
throat. This is audible. 


]. IS. 3.102-106; cf. Paus. S. 43. 96-103. 
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The course that is next to varnais kalawhich stands for the six qualities." 
The ¢attvasstand for the activities of vyuhaand divine descents.” Mantradhva 
arises from Varnadhvà. This course serves different purposes namely, the 
souls which are drowned in the sea of worldy existence are helped to cross 
over it, those who are in bondage enjoy life because of this course. The mere 
utterance of the mantras brings good results for those who recite them.” The 
full realisation of this aspect of the Mantradhvan while living in this 
miserable world would arouse among who utter the mantras with a sense of 
detachment. Further, the recitation of the mantras is welcome to those who 
take to the work of worship of God. Again, constant repetition of the mantras 
would eventually show to those who meditate upon God, whose auspicious 
figure they behold through then. The mantras are sentient. Those who think 
of them they protect from disasters. They have their forms concealed behind 
their utterances. They also grant moksa. 

The next course is Padadhvan, which are in the form of four stages of 
waking, dream state, state of deep sleep and transcendental.’ Among these, 
the first three are said to be impure and the last one alone is pure. 

The last course is Bhuvanadhvan, which isin the form ofthe world having 
the sentient and non-sentient beings.” 

Nine pitchers, which are made of metals or stones, are placed, in pits 
which are dug for the purpose of constructing the temple. These support the 
stony base placed above them and eventually the temple itself. The six 
adhvans are said to lie within the stones, that is, below which support them. 
These are like the seeds which make their appearance like the shoots. 
Bhuvanadhvan is from the stones which support the pitchers upto the base 
of the temple. Padadhvan is from the base up to the height of the sanctum 
sanctorum. It is in the garbhagrha that the Supreme Being is in the form of 
dhruvabera who is to be meditated upon in the four stages of waking etc. 


This course is experienced only by the yogins, vide: LT. 36.44a. 
LT. 22.15b-16. 
Ibid 17b-22a. 
Vide; att aftrgrfafa wert 
Tafa AAAS WAT | 
sraveqitéfaui war- 
verri aei face || Vedantadesika: Hayagriva stotra 10. 
LT. 22. 22b-27a. 
Ibid. 27b-28a. 
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Mantradhvan lies above garbhagrha up to Sukanasa or simply nàásika which is 
dormer-window with a slope resembling the beak of a parrot. Tattvadhvan 
lies above nasika and extends upto vediká, a platform which is the lower part 
of the aloe. Kaladhvan rises above this goes upto gala, recessed strip. 
Varnadhvan lies above this. It represents the state of Brahman in the form 
of sabda. Thusi itis shown that the six courses are represented in the parts of 
the temple." 

The twenty-five fattvas, as admitted in the Samkhya system are to be 
thought of as having pervasion in the temple. Among them, the earth is the 
foundation on which the temple is built, water on the base, fire on the pillar, 
air on the recessed moulding, akasa on the roof, the two eyes on the windows, 
tongue on the altar, nose on the Sukanasika, organ of speech on the 
entrance, hands on the pillars, feet on the stony base, the generative and 
excretive organs on the drain, mind on the sky, ego on the Brahmasila, 
buddhi on the pedestal, prakrti within the pedestal, soul on the icon of 
Adi$esa is to be thought of as lying beneath the stony support for the 
pitchers, the wheel with thousand spokes above it, Sakti on the stony support 
for the pitchers and Narayana with His retinue in the central pitcher above 
it. 

Similarly, gods Ananta and others, cakra (discus), the vyuha deities, 
J&ànábhàsa and powers which are nine in number, are also considered as 
having pervasion in the temple." 

The Ksirarnava, a work written in the 15th century describes five temple 
as a human body by comparing the limbs (or parts) of the temple with the 
parts of the human body. The Vastusastraof Visvakarman of the 11th century 
and Ratnatilaka a later work on architecture depict the comparison of the 
temple to the human body. Of similar nature are the Agnipurana and 
Mayamata Silpasastra of Gannamacarya. Among these, the chapter called 
Prasadastaradevatanyasa of the Vastusastra deals with this matter in fifteen 
Slokas. The Ratnatilaka is in fragments. Chapter 102 of the Agnipurana 
presents this matter very clearly. The Mayamatasilbasastra has four and half 
$lokas to treat this matter in brief.!' 


8. Vide: SS. 24.354b-357; Paus. S. 43. 100b-138. 

9. IS. 2.112-118a. 

10. Ibid. 123-145a. 

11. For details see M.A. Dhaky's paper “Pras@da as cosmos" in the Brahmavidya Vol. 
XXXV. parts 2-3. 


XLI. Daily routine of a Pancaratrika 


The world is diverse in nature with the people inhabiting in group under 
different classes. They have their distinct features which identify them as 
belonging to a particular class. The Paficaratra system derives sustenance 
from the Vedas, which provide it with information on many facets of life 
religious in character. Yet, the Agama has introduced certain changes in 
matters which it has inherited. In particular, some changes are in the 
treatment of the orders (asrama) in life. The Brahmacarins are of four kinds 
with the names Brahmacarin, Lingin, Sisya and Upasaka. The traits of the 
Brahmacarin are well-known. The Lingins are those who wear the emblems 
of the conch, discus, mace, Sarnga, Srivatsa and Kaustubha and worship 
Garuda or Visnu, besides begging for the alms. The Sisya is ever devoted to 
the preceptor and worships Hari, besides pleasing the teacher at the same 
time. He goes about begging for alms and does not do anything. The 
Upasaka devotes his time in doing japaand homa, studies the Vedas and takes 
bath three times a day. He attends on the preceptor and does japa with the 
eight-syllabled mantra’ 

Householders are four, namely, Vratin, Grhasta, Adhya and Acarya. 
Vratin undertakes observances, worships God, controls his senses and 
worships God. Grhasthais like Vratin. He reads the Samhitas (of Pancaratra) 
and looks after his pupils. Adhya is hospitable to the guests, feeds them and 
is devoted to God. AcArya is skilled in undertaking the acts of consecration 
according to the Vedic and Tantric rules, performs them and takes interest 
on the well-being of the disciples.” 

Vanaprasthas are four with the names Vaikhanasa, Tantrin, Guru and 
Niskala. Vaikhanasa takes food which is not saline and salty, and lives with 
wife and children in a hermitage or house and is ever free from laziness. He 
lies on a deer’s hide spread on the ground and is ever devoted to learning 
and meditation. Tantrin leads an unsophisticated life, takes bath three times 


l. SKS. Brahma. 5.6-14a. 
2. Ibid. 14b-22a. 
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a day, does japa and homa with the Tantrika mantras, wears the barks of trees, 

lies on darbhas and is ever devoted to Visnu repeating the eight-syllabled 

mantras. Guruisan anchorite living on bulbous roots and fruits. He does not 
regularly live in any place. He visits holy places and is ever devoted to Visnu. 

Niskala is one who takes food only at night and is content with what we 

receives, without asking for it. He treats the blame and the praise alike. He 

maintains silence. He treats the clod of earth and gold alike.? 

Recluses (samnydsins) are four namely, Hamsa, Paramahamsa, Bhagavan 
and Prabhu. Hamsa wears the conch and discus, holds a single staff,’ eats by 
begging for alms, is ever devoted to God, is skilled in doing the Tantric rites 
and wears the reddish brown garments and hides of animals. He has tuft and 
wears the sacred thread. Paramahamsa keeps himself aloof from others, 
holds a single staff and devotes his time in meditation and is interested in 
Advaita.” He leaves off the tuft and sacred thread. He is free from likes and 
dislikes. He begs for his food and has regular food habits and is devoted to 
Tantric rites. Bhagavan wears the conch and discus (as ear ornaments), roll 
of darbha, loop, gourd, triple staff, and yogapattaka. He is ever devoted to 
Vasudeva, has his senses under control and begs for his food. Prabhu is 
similar to Bhagavan. He worships God with Sakrayàga and at the three 
samdhyas. 

3. Ibid. 22b-33a; Vaikhanasa mentioned here is nota follower of the Vaikhanasa Agama 
tradition but one who belongs to the Vanaprastha order. 

4. Hamsa is stated to have a single staff (ekadandi, SKS. Brahma 5.34b). The recluses of 
the Vaisnava community hold a triple staff (/ridanda) and the mention of ekadanda 
does not make clear the identity ofthe hamsa order of the recluses. He is said to have 
the tuft and the sacred thread. He could not then be an Advaitin. Or, the tradition 
of the Páncarátra system must be, as in many cases, different here from the custom 
prevailing among the Vaisnavas. 

5. Paramahamsa also is said to hold a single staff (ekadanda) (SKS. Brahma, 5. 35b) and 
has cast away tuft and sacred thread. He is devoted to Advaita. This description fits 
well with the practices of a recluse who belongs to the Advaita Vedanta tradition. 
There is mention of having the conch and discus nor of this kind of recluse being 


devoted to the worship of Visnu. This poses a problem. Does the Paramahamsa class 
of recluse not belong to the Pàncarátra tradition? There is however a passage in LT. 
16.24a which runs as aye fear safa | This means that Brahman is 
partless and non-dual, as it is not separate from its powers. Hence this is not a 
reference to the concept of Advaita Vedanta which denies reality to the world. It will 
therefore proper to take this as meaning the unitary nature of Brahman. Further 
research would be of help to find out whether the recluses following the Paficaratra 
tradition had a simple staff. 
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The classification that is given above is meant for those who follow the 
Panicaratra tradition. The daily routine which these persons have to follow 
is divided into five parts namely Abhigamana, Upadana, ljya, Svadhyaya and 
Yoga. This applies to the whole day which includes night also. The first part 
Abhigamana begins with Brahmamuhirta® Which is to be spent by doing 
japa, homa, dhyana and worship by singing the praise of God through 
thought, word and deed. The person must then go to the place’ of God who 
is the source of the world. Acquiring the fruits, flowers etc. that are required 
for the worship of God is done at the next stage called Upadana. The 
duration for this is called Prahara which is of three hours. The next stage is 
called Ijyà which is also known as yaga, a ritualistic word indicating that the 
Agama follows the Vedic tradition. This denotes actual worship comprising 
of eight parts namely, Antaryaga, Bhogayaga, Madhvadiyaga, Annayaga, 
Sampradana, Vahnisantarpana, Pitryaga and Anuyaga. Abhigamana means 
approaching the place of God. The second consists of external services 
(upacara) in the form of worship through arghya, flowers and others. The 
third consists in offering worship through curds smeared with honey or 
offering an animal. Worship by offering cooked food (anna) is the fourth 
stage. Sampradana, which is the name of the next stage, consists in giving 
away, of what was offered to God. Doing homais the next stage which is called 
Vahnisantarpana. Pleasing the departed souls by offering food is called 
Pitryaga.” The last stage is called Anuyaga which consists in doing the homa 
for Prana, Apana, Vyana, Udana and Samana, the five vital airs.” The next 


6. Brahmamuhurta: the period of the day between four ghatzkds to two ghatikas before 
sunrise (roughly between 3-45 a.m. to 5-15 a.m). 

7. Place here means the particular part of the house where the person who adopts this 
procedure lives, or a temple. 

8. What exactly does the word pitryaga means is not clear. It may mean pitrpuja, worship 


of the departed ancestors. It shall take the form of annual ceremonies or tarpana 
which is to be done every day after sandhyá in the morning. 

9. Anuyaga is stated to be prünagnihavana; that is, taking food after satisfying the five 
pranas by taking small bits of cooked rice before taking the food. This is called 
pranahuti or prandgnihotram (or havana). Prana is conceived as agni where alone 
havana or àhuti could be done. Anuyaga means only this. Anuyaga is defined thus: 


ef arma de II 
EEPEICIEU GE eB ene | 
aqai a d fate smermenfa ART i Paus. S. 31.71b-72. 
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part is Svadhyaya,'° traditional knowledge of the system (Pancaratra) is 
explained by giving oral explanations for certain topics. This is done in this 
period. The last part is Yoga which includes the worship of God at nightfall 
and practice of yoga which may be stopped when the person requires rest 
which shall take the form of sleep.” 

Upadana includes procuring rice, curds, jaggery, darbha, leaves and 
faggots. Svadhyaya also comprises of the recitation of the three Vedas, 
Ekayana Veda, teaching $astrasto the pupils and reading the epics, Puranas 
and Dharmasástras.'? 

Ijya is not confined to the worship of God. Adoration of recluses, 
devotees and the initiated (dzksita) are also included within it. Gifts!* may 
also be given during this period. Vaisnava mantras'? could also be meditated 
upon during the period of Svadhyaya. 

Since Vyasasmrti and Daksasmrti'* uphold the practice of this Pañcakāla 
routine, objection cannot be raised against this division.'’ The practices 
enjoined in these parts are to be considered as rendering service to God. 

After getting up from the bed early in the morning, one shall attend to 
calls of nature, wash the teeth and take bath in a river or tank.!? Well shall 
not be used for this purpose. "If water is not available, bath could be deemed 
to have been undertaken by uttering the Mülamantra. This is Mantrasnàna. 
Another bath called Dhyanasnana is another kind which consists in thinking 
that the water rising from Visnu's foot falls on the head and enters the body 


10. JS. 22.72b reads adhyaya. 

11. JS. 22.6874a; Param. S. 9.180-187; Pad. S. 4.13.3; SKS. Rsi ch. 1. 

12. Pad. S. 4.13.31-33. 

13. Ibid. 67b-72a. 

14. SKS. Rsi. 1.10-11a. 

15. Ibid. 12-13a. 

16. This gets exhaustive treatment in PR. 60-78. 

17. Samgava, Sama, Visnupriya, Dharma and Virága are the five divisions of the day 
according to Bhoja's Prayogapaddhatiratnavali. This is to be adopted only by those 
who seeks material prosperity. Besides, this division is not obligatory. Vide: PR. p. 51. 

18. Vide: SKS. Brahma 5. 56b; 57-72. 

19. JS. 9.61-69; chapters IX of JS offers an elaborate treatment of snana; Mantrasnana, 
Dhyànasnàna are also included as specific kinds of bath. 
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through the Brahmarandhra.” Snana is also classified as Vaidika and 


Tàntrika,"' and also as Vayavya and Goraja.”” 

After taking bath, gods, manes and sages shall be pleased by offering 
libations of water.? Then twelve Urdhvapundras are to be worn with white 
mud and a streak in between with turmeric powder. The pundra (ornamen- 
tal mark) shall be vertical in the form of two parallel lines made of white mud 
starting from the edges of the two eye-brows at the nose reaching the hair in 
the forehead. The two lines shall be joined with a horizontal line at the nose. 
This is for the forehead. The other eleven pundras shall be three below the 
chest, one in the chest, three in the neck, in the centre and sides, two in the 
front part of both arms, one at the nape and one just below the central 
portion of the back. These are to be of the same form as that in the forehead 
but in different sizes proportionate to the parts where they are worn. The 
form of the pundrashall be similar to the foot of Visnu. Other forms like that 
of the flame of the lamp or leaf of the bamboo tree are not to be worn.”* The 
Urdhvapundra shall be worn only with white mud and not any other 
material.” 

The Paficaratra Agamas enjoin the act of sandhyà in the morning, noon 
and evening as obligatory. Yet, the well-known Savitrimantra is not men- 
tioned here but its place for japa is taken up by Visnugayatri, Dvadasaksara 
and Astaksara in three samdhyas respectively, the deities for them being 
Visnu, Mahavisnu and Sadàvisnu respectively.” 


20. JS. 9.61-72a; Param. S. 2. 128. 

21. SKS. Brahma. 5. 54b-55a. 

22. Param. S. 2.132-135. 

23. SKS. Brahma. 5. 80-92. 

24. Páramesthyasamhità contains the treatment of this topic but this text is not extant, 
citations are offered from this text by Vedantadesika in his Saccaritraraksá. I. PP. 62, 
64, 66, 69, 71-72 & 76. 

The Saccaritraraksa II contains extracts from the SanatkumarasamAita, but they are 
not traceable in the present edition of this text. Perhaps, they formed part of 
chapters I-III in the Brahmaratra and Brhaspatiratra which are not available. 

After then shapes that of Visnu's feet ought not be worn while wearing the 
Ürdhvapundra (vide Saccaritraraksà M. P. 23). 

25. Vide: Saccaritraraksd. II. P. 65. 
However, Paus. S. 31.145a and SS. 18-103b recommend the use of ashes. 
26. SKS. Brahma 5.94-106. 
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It is pertinent in this context to mention that the Pauskarasamhita offers 
a different classification of the daily routine, though the expressions denot- 
ing the Pancakala division and astanga puja are found in this text.” 
According to this Samhita, bath, worship, japa, reading of the stotras and 
performance of samdhydare to be attended to during the period beginning 
with Brahmamuhurta till the sun is seen. Later, the materials that are needed 
for worshipping God are to be procured. Then bath is to be taken. In the 
evening, external worship is to be done after Bhütasuddhi and then internal 
worship. Homa is then to be done. The rite to the departed ancestors, 
offering of bali, and adoring the guests are to be attended to. One shall take 
food, which is called Atmayaga, alongwith the relatives and his dependents. 
Study of one's Veda shall be undertaken after reciting the Rkand Samavedas. 
The epies and others are then to be reflected upon as regards to their 
contribution. This God shall be placed in one's heart and worshiped. The 
daily routine, which is filled with the Bhagavan is said to have thirteen limbs 
(parts) 28 

In a way, this is explanatory of the Pancakala division but the items are 
numbered and their number is arrived at as thirteen displaying difference 
from the Paficaveda concept. 

What kind of food shall one take? What should be the kind of behaviour 
with others? These matters are dealt under the head Samayacara which shall 
be taken up in a subsequent chapter. 


27. | Vide: Paus. S. 41.45b. 
28. Ibid. 41.57-63. 


XLII. Iya 


Ijyà means worship, as one of the five-fold division of the daily routine. It shall 
mean, on the strength of usage, worship in the house. Worship is of two 
kinds namely, svartha and parartha, meaning for one’s own sake and others 
sake. The former is the worship performed in the house and the latter in the 
temple. The former is like a lamp, while the latter is like the sun. The latter 
is superior as it offers moksa to the worshipper.’ 

God could be worshipped in two ways, namely through the idol and 
secondly through Salagrama. 

The icon for worship could be one that is consecrated by others at an 
earlier period or one that is given by one’s preceptor, or one which one gets 
through his own efforts, or one that is worshipped and given by another 
person or purchased for money.” It may be made of gold or silver or brass 
or copper. Idols made of stone or wood shall not be used for worship in the 
house.” The icons for worship in the house could be made of gems, or moon 
stone or crystal and it would fulfil all desires. Those, which are made of 
sandal wood, aloe wood, Devadaru, Bilva, Brahmavrksa, Sami, Nameru, Fig 
tree, Udumbara, Banyan tree, Priyangu, Jati, Spanda, Timi, Kadamba, 
Kurava, Tilaka, Saptala,* Sarala, Mango, Badara, Jack, Ksirini, Tilaka, 
Madhüka, Asana, Jambi,° Punnaga and others are also fit for worship. 


1. Vide: card yerdi Aoma wae | Anandasamhità 3.5. 

werd: qdegu: eig Tesla | 
SHE: WTS TAA Aenea: i 75. 21 508 

2. Paus. S. 32, 84-87. 

3. The icon, which is made of iron would help in controlling the bad spirits, that of bell- 
metal would drive away the enemies. That of three metals would help in conquering 
the enemies and that of lead would bring in diseases. 

4. Saptala: Arabian jasmine. 

5. Trees which ooze out juice resembling milk, a common name for the banyan, 
udumbara and fig trees. 

6. Jambu: rose-apple. 
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The size of the icon is to be determined according to matrangula. The 
icon shall not be more then one hasta (24 angulas) and less then twelve 
angulas. If itis made of a superior metal, then the prabha (arc) and pedestal 
shall be made of some other material. It shall not be in lying posture. It may 
have Sri and Bhi on the sides or be without them.’ 

It shall be placed in the north-west corner in the house. Ankurarpana 
and Jaladhivasa are to be done followed by Nayanonmilana. These are to be 
done by reciting the Purusasükta. If itis stationed in a fixed place, consecra- 
tion shall be done after invocation. Ifitisto be taken out to some other place, 
invocation is to be done by placing it on the altar. Ornaments like 
Kaustubha, Vanamalà etc. are to be placed in their places on the icon. Homa, 
and services are to be done. It must have life infused into it (Pranapratistha) 
uttering ‘om, hram, hrim, krom, yam, ram, lam, vam, Sam, sam and hum’ 
then jatibandha and yantrabandha are to be done on the icon.’ Then the 
mantra, 314 fure war wer: rater MAP aH RAT a Serfaty: rere fara fat 
fea vare, shall be uttered while the icon is touched with darbhas and mango 
shoots. Homa is to be done for thousand times uttering the name of God. 
After consecrating thus the icon, the discus, conch, mace, bow (Sarnga) and 
sword (Nandaka) are to be consecrated. The sun and the seven mothers” 
are to be installed there where the icon is placed. Visvaksena is to be installed 
there as an independent deity or a dependent one. 

Worship in the house can also be done to God who is present in the form 
of Salagràma.!! The word sala means a kind of tree. Salagrama meansa place 


7. For further details see Pad. S. 3.32.1-37. 

8. Ibid. 58-61. 

9. om, hrám, hrim and kromare the bijaksaras for the mantra; yam, ram, lam and vamare 
the syllables of power of the four elements; and sam, sam, sam and hum are the 
syllables of the powers of angamantras. For the meaning of jatibandha see chapter 
XXXVIII. 

10. | Vide: SKS. Indra. 5.38-39a. 

11.  Sàla or Sali with the word gráma is used. Which of these is correct can not to be 


ascertained. Bhànujidiksita mentions is it as Sala (WAN TIATA: MA:) commentary 
on the Naémalingdnusdsana 2.2.37. The word grama means living together. Vide: wd 
isuaenmit i Ibid. 2.3.19. Sais a palatal (talavya) and so the word shall be Salagrama. 
It is also called Sdlagrava. S.Pr.S. 29. 114b. 
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abounding in Sala trees. It is the name ofa holy place which is sixty miles west 
of Kathmandu or the bank of Gandaki river in Nepal, but this sense is not 
intended for this word. Sala is considered to mean a kind of fish found in the 
Gandaki river. A bee called Vajrakita makes the mud mixed up with its saliva 
and turns it round. This bee is supposed to live in the Himalayan area. It 
gathers the minerals and with mud produces a hard nest within which it 
dwells when there is snowfall all round. While dwelling there it moves about 
here and there, when its legs which are sharp and hot like fire, produce lines 
within that nest. The lines are varied and in different places in that nest. 
When ice melts, this would come out of the nest which is called a stone with 
the name Jalaja. Since this stone is light, it will float in milk, but such stones 
are hardly available. Some pebbles also may be there at that height in the 
Himalayas in which this bee could get into. These also are stones which when 
placed in milk, would get down due to weight. When they are weighed, they 
would be a little more heavy than before. These are also a valuable Salagrama. 
This bee may also live within stones at the lower ranges of Himalayas. These 
stones may be weighty, and be less dark in colour. These are called Sthalaja, 
but these are not as valuable as what are called Sàlagràma. This bee has not 
so far seen by anybody, as it lives at a height of 17000 feet in the hills which 
are ever filled with ice. Thus it is clear that these stones which are called 
salagrama are available in the Gandaki river flowing in Nepal. They are to be 
tested to find whether they are genuine. 

Those, which are called Salagrama, must have a hole and they alone are 
genuine. These stones may be like pebbles having no hole, or broken into 
two halves resembling a wheel or with a hole and wheel and lines. The stones 
of the first kind would be less heavy than the stones which appear or said to 
be Salagramas. If it is slightly heavier after it is put in milk, it shall be 
Salagrama and not a mere stone. The wheels may be many up to twelve in 
number. This is the best kind. Some may be flat, long or short, oval, round, 
hard, soft and glossy. If these are black in colour, they grant repute to its 
worshipper. Soft stones would fulfil the desires and small ones would enable 
the worshipper get moksa. The stones if they are blue, green and yellow in 
colour and having many holes are to be avoided. 

The number of Salagramas for worship shall be one, four, six, eight, ten 
or twelve. Visnu is said to be present in the Salagrama. Hence these stones 
are worshipped in the place of the idol. They are to be treated as self- 
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manifested (svayamvyakta) .'" Worship of this does not require prior conse- 
cration. 

The general definition of Salagrama is that it is marked by the discus of 
Visnu." It may take any shape with which it could be identified.’* They are 
of several kinds such that they are identified with the names of Visnu such 
as Varaha, Hiranyagarbha, Santanagopala, Matsya and others. 

The Ahirbudhnyasamhita, Sritattvanidhi, Agnipurana, Garudapuranaand 
others, give details regarding the nature, origin and worship of Salagrama. 

The Laksmitantra and Ahirbudhnyasamhità do not describe the worship of 
ihe idol in the house or temple. Yet, they deal with Antaryàga!? and 
Bahiryaga. However, external worship in both these texts speak of Sri and 
SudarSana respectively, as the deities receiving the worship. That a concrete 
form, there is no need to call it icon, is intended to be worshipped cannot 
be proved but the treatment suggests it. 

After getting the preparation done for worship, which is to be done in six 
seats namely, Mantrasana, Snanasana, Alamkarásana, Bhojyasana, 
Mantrasana and Paryankasana. These are not really six different seats for 
God but the places where God is offered different services. The seats shall 
be only two, one separately for bath and the other for the services mentioned 
in the other five dsanas. 

At the outset, God shall be thought of as having around Him the entire 
retinue. He shall appeal to God to receive the worship done with the services 
namely Aupacarika, Samsparsika and Abhyavahárika.'" Bhütasuddhi, an act 
of purifying one's body so mentally as to make it perfect for doing worship, 
is then to be done." 

The vessels for doing worship are to be arranged so that all of them will 
be to one's right. They shall be filled with pure and fragrant water. The 
Arghya vessel shall be placed in the south-east, the pdadya vessel in the south- 
west, the ácamanzya vessel in the north-west and the snanzyain the north-east. 


12. Bhaktiratnükara p. 3; Pad. S. 3.32.11; Visnutilaka 6.500. 

13. KELET vana NICTHTHeTRTHA | Ranavira: Bhaktiratnakara, P. 75. 

14. mÀ gA tan emm: QANA | Ibid. P. 407. 

15. Ahs. 50.19-24a; the texts which deal with this topic in separate chapters are 
Paramagamacidamani Ch. 54; Purusattomasamhità ch. 28. 

16. LT. deals with these in Ch. 36-39; Ahs. ch. 28 does not deal with Antaryaga. 

17. This will be treated in ch. XLVIII. 

18. Ahs. 28. 21b-29a, this will be treated in ch. XLVII. 
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Each of these four vessels shall have certain ingredients placed in them. 
They are white mustard, aksata, barley, durva, clove and others. "° 

The first is Mantrāsana in which a little water is taken from the arghya 
vessel and poured into the right hand of God uttering Mülamantra. Flowers 
are then to be offered. Padya water is to be used for washing God's feet and 
then the feet are to be wiped with a clock. Ácamana is then to be offered. 
Sandal-paste shall be offered followed by the offering of garlands and again 
of àcamana. 

The second is Snanasana in a pedestal kept there. Garlands are to be 
removed and then bath is to be offered. New clothes are to be given. 

The next stage is Alamkarasana when God is bedecked with garments, 
flowers and ornaments. The next is Bhojyasana in which food, in a well 
arranged manner, shall be offered to God. Madhuparka? shall then be 
offered. What is offered shall be made safe by the show of Astramantra and 
then offered with Surabhimudra. 

Mantrasana in the next is when fruits and tdmbula”! are offered. The last 
stage is Paryankàsana in which the Lord is made to lie in a worthy bed. The 
man who worships then shall fall at the feet of God, touching the ground 
with his eight limbs” and request God to take him as a servant and beg His 
pardon for the acts of omission. This worship is the means to get moksa and 
incidentally the worldly benefits too. The retinue of God shall be then 
worshipped.” 

The procedure for offering worship to God in six dsanas, as given in the 
Laksmitanira and Ahirbudhnyasamhita applies to the worship of Sri and 
SudarSana respectively. There is no indication to take this as applicable to 
the worship ofidols or Salagrama. The Nityaof Ramanuja dues not make this 


19. Ibid. 33b-36a. 
20. a mixture of curds, honey and butter is Madhuparka. 
2]. Tambula is an ad mixture of betel leaves, scented arcea, nut-bits and paste-like lime. 
22. This is prana@ma: with eight limbs, 
Vide the definition: 
TSU WE TES TTA | 


qira agafa TETA il Ahs . 28. 78b-79a 
Mind, buddhi, ego, feet and head are the five parts, the Vaikhanasa Agama classifies 
prostration (prandma) into five kinds namely mastiska, samputa, prahvanga, pancanga 
and danddnga V.K. P. 256. 
23. Ahs. 28. 36b-85, Snanasana is also called Bhadrasana, 15.39.17b. 
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clear. The practice that is obtained at the present day in that this is applicable 
to the worship in the house. The other Pancaratra texts like Ratnatraya are 
silentaboutthis. Evidently, this procedure for Grharca must be very late. The 
influence of the Agama mode of worship is now applied to the worship of 
God in the house. 


XLIII. Preceptor and Pupil 


The major part of the Paficaratra Agama is devoted to the worship of God 
in temples. The services of an Ácàrya are required for this purpose. An 
Acarya is one who knows the subject matter of the Sastras (here Pancaratra), 
is himself a practiser of the precepts which he preaches and places his pupils 
in the right course of conduct.' He is also known as Guru who dispels the 
pupil's ignorances. He is Desika too, since he shows the correct way for 
others. All the same, there is difference in the connotation of these three 
names. Yet, the name Ácàrya is most appropriate in the Agama. An Acarya 
has to teach and train his pupils in the deeds concerning the field in which 
he is active. The pupil is called Sisya.? 

An Acarya who knows the real nature of the Veda and Vedanta and the 
ways of comprehension and rejection (of unwanted matters), is devoted to 
doing such acts which are to be done for gods and manes, does not indulge 
in sinful acts, does not in spreading scandals, is free from jealousy at others 
eminence, is sympathetic towards those in distress, is filled with compassion 
for all living beings, rejoicesat others’ happiness, and is enthusiastic in doing 
virtuous acts. He overlooks those who are evil minded. He is highly inter- 
ested in doing religious austerities and isfilled with contentment. He is pure, 
bent upon doing yogic practices and interested in studying the Vedas. He is 
skilled in other Tantras, besides being conversant with the methodology of 
the Panicaratra acts and is duty minded. Conversant as he is with the systems 
of Vyakarana, Mimamsa and Nyaya he is well-trained in reasoning many of 


l. Vide: afafa x vires earracafa | 
Ta Tea FST II 


Other meanings are also available for this word. He is a spiritual guide, he teaches 
the Vedas to the pupils who having had upanayana approach him for the study of the 
Vedas. 
2. The synonym for this word is chátra. This is formed by the sutra — wafer ur: | 
(Astddhydyi 4.4.62. Bhattojdiksita writes in his vrtti on the above sūtra: 
i STL | TSAR Uri: | This means a chatra covers the shortcomings 
(or defects) of his guru. 
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the problems. The general and particular rules are well-known to him, as 
also those of the cases of exception which ordinarily raise many issues. He 
is skilled in the use of yantras. The distinct uses of fire-pits (kundas) are 
known to him. He is trained in drawing the mandalasfor different purposes. 
Having full knowledge of the soul, he is tranquil, keeping the senses under 
control. He is mild by temperament, is of a good lineage and a devout 
worshipper of Visnu.' He shall not be stout or lean, short in stature, must not 
be blind in one eye, nor affected by diseases. Neither he should be blind nor 
deaf or bald or lame. He shall not be a hypocrite nor imitable by temper. He 
shall not be avaricious or crooked-minded.* 

He shall do the six karmans,” shall be unperturbed, engage himself in 
doing the duties prescribed for the five periods of a day (paricakála). He shall 
be conversant with the nature of aksaras. 

The person, who attends to the duties in the temple must have under- 
gone initiation (dzksa) and so he is called diksita,who must also have studied 
the Veda, Vedanta and Pancaratra and teaches them to his pupils. He does 
also the rituals like Darsapurnamasa. He who is born in the family of diksitas 
and is initiated by Bhattacarya, learning the Vedas and Pancaratra from the 
Guru, and has control over the mind and senses is called Bhattaraka. He is 
called Bhttacarya, who belongs to the lineage of diksitas, conversant with 
yoga practices, who needs no assistance for doing the deeds beginning with 
ploughing the ground to consecration, who is not insulted by anyone, and 
well-versed in mantras.? This division is meaningless. Bhatta or Bhattaraka 
means a venerable person, a learned person, sometimes a scholar proficient 
in many Sastras.’ What all features one can attribute to a diksita are equally 
valid for a Bhatta. 

A disciple (Sisya) shall resort to an Acarya for his learning. He shall be 
well-composed, modest, refined in taste, pure, chaste, intelligent, devoted to 
his wife,’ and conveying, with all sincerity, to his guru what he has done and 


3. Ahs. 20.1.7. 

4. LT. 21-30-36, there are other interesting features stated here. 

5 The six karmans are: study of the Vedas, teaching the Vedas, doing the rituals, 
officiating in other’s rituals, giving gifts and receiving them. 

6. Spr. S. 16.5b-13a. 


7. Cf. Parasarabhatta, Bhattanárayana, Kumarilabhatta; person of lower status, actress 
in the dramas, the princes and masters as Bhattaraka. 
8. This indicates that even married persons are taken by the preceptor for training 


them in the Paricaratra practises. 
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not done. He shall seek íreyas.? He shall approach the preceptor uttering the 
words: ‘Iam approaching for refuge, teach me’.'° He shall have forbearance, 
and free from anger and avarice. He shall ever be disposed to serve the 
teacher and devoted to God. He must have come from a noble family and 
may belong to any caste. He must be straightforward and be interested in 
learning the purport of the sdstras.'' Women also are eligible for study." 

The Smrti and Dharmasastra texts deal with several matters that relate to 
the world and prescribe hard duties for a student. On the other hand, the 
pupil, according to the Paficaratragama, has to learn how he has to worship 
God. Worship cannot be undertaken by any body. A person, who desires to 
worship God, will have to get training from a competent preceptor. To do 
this, he requires initiation in the form of Pancasamskara. The five sacra- 
ments, namely, /ápa, pundra, ijyà, mantra and nama. Among these, tàpa 
consists in marking both the frontal arms near the shoulder. The marks are 
to be made with small emblems made of metal, of the conch and discus of 
Visnu. These emblemsare to be heated in the fire where homais already done 
with the rksof the Purusasükta. The mark, that shall be made by the discus, 
to in the right arm and that by the conch in the left. The way of pundra to be 
worn and iyd have been treated in ch. XLII and XLIII respectively. Mantras 
mentioned here will be described in a further chapter. 

Objections have been raised against tapa on the ground that it involves 
injury. The motive behind this act of tapais to purify the adeptand make him 
or her get qualified to serve God. The surgeon performs operation on the 
body ofa patient to give him relief from suffering. This causes much pain for 
this patient but this is not condemned anywhere. Certain diseases are cured 
in Saurastra by branding, with a heated iron rod, in the lower part of the 


9. Sreyas: this word is in the comparative degree of the word prasasta which means that 
is spiritually good is moksa. This sense in contrast to the sense of the word preyaswhich 
means a thing that is wished for, and so belongs to the world. 


10. Tard WOT wr sasea «t: | Ahs. 20.10b. 

1l. Vide: YR Way! 

19. Vide: —- aehertfeartat art an affert | 
faena weqerat UAT i! LT. 21.40b-41a. 
Cf. UK: ATA WE PTS ESTEE | 
aana: ataf St: Wen ! Ahs. 15.9b-10a. 


236 ISVARASAMHITÀ 


body. It is said that the mother-in-law applies the flame of the lamp to the 
knee of the newly wedded bride to ensure fortune for her. Thus the 
objection does not stand to reason. '* It is by this sacrament that an adept 
becomes qualified to learn from the Guru the method of worshipping God. 

Mantra here means the three mantras namely Astaksara, Dvaya and 
Caramasloka. 


13. Commentary on the Nydyaparisuddhi by Srinivasacarya PP. 414-15 (Chowkhamba 


edn). 
14. CE aai wgearaeiges yea | 
PARAS] SAA AAT: | 
FARA Ls ss SS. 20.2b-3a. 


Mantrinah means who has received the mantra. 


XLIV. Mantras and Mantroddhara 


Mantra is a Vedic hymn, a sacred formula. It is meditated upon and hence 
the name.’ It gives protection to those who reflect or meditate upon it and 
give them its own (a respectable place). The mantras are classified as 
Vaidika, Tantrika and Vaidikatantrika.? The Vaidika mantras are to be used 
particularly by the Brahmins, Vaidikatantrika by kings and Tantrika by the 
Vai$yas and Südras. They are also classified as Saumya, Agneya and 
Saumyagneya. Visnugayatri, Dvadasaksara and Astaksara are of the Saumya 
(gentle) kind. The mantras of Narasimha, Sudarsana, weapons, Surya and 
Agniare ofthe Agneya kind (fire). To the third kind belong all Mudramantras, 
Aparajita, Paficaponisad, Varaha and Mürtimantras." 

When Sakti desires to create the world, there arises nadafrom it. Itis then 
in the state of pasyantiwhen sound and its meaning are distinguished but not 
to be known to the ordinary people. When it passes into the state of 
madhyama, the distinction between them takes the form of an impression. 
Then it passes into the stage of vatkhar, the syllables and sentences are 
recognised in their form. Apart from this, the power of activity (Kriyasakti) 
takes the form of knowledge. Then the object denoted by it and the sound 
(word) denoting it become distinct, giving rise to the classification as vowels 
and consonants. Then it exists in the supreme space as the divine I-hood 
adorned with a garland of eternal syllables. Thus Sakti is known as the 
mother of all mantras.? 


] — HA FATA ( Nighantu 7-12). 
2. Vide FaPiende avi gta à qa: i 
Sed Ves TEA: Waffen: 11 JS. 63-203. 
Cf. LT. 18.4445. 
3. SKS. Rsi 5.37.39a those who get initiated will gain much good by using the Tantrika 
mantras alone, ibid. 39b. 
4. Ibid. 9.3b-9. 
Ibid. Siva. 2.1-5a. 
6. LT. 18.22-37; cf. Ahs. 16. 36b, 37-104 describe the evolution of all the syllables. 


e 
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Mantras are made of letters, rather, they have letters as their body. Gods 
have the mantras as their body.' Therefore God is known as Mantramürti 
(having mantra for body), as Mantranatha (Lord of mantras) and 
Mantramürtyátmako deva (Lord whose nature is to have mantra as his body)? 

Each syllable is under the control of Visnu. For instance, ga has Visnu, as 
destroyer of sins, wielder of mace.? Other represent the elements and sense- 
organs. ° 

Some mantras like Astaksara and Sadaksara are well known. There is no 
need to find out how they are formed. When worship is to be done to a 
particular deity, its mantra may not be available. That mantra must be 
formed. In such cases, matrkà, which is treated as the mother or source of 
mantras has to be used. To get this, a pedestalis to be arranged on a ground 
that is pure, levelled, free from the impurities of earth and itis to be smeared 
with cow-dung mixed up with water. After sprinkling it with Pancagavya, 
fragrant flowers shall be scattered over that area after smearing it with 
sandal-paste. That ground shall be worshipped with flowers. Mud shall be 
spread over that area and a pedestal rectangular or round in shape shall be 
drawn there. The pedestal shall be one or two hastas in measurement. This 
drawing shall take the form of a lotus or wheel accordingly as the mantra is 
to be formed for a spokes in the case of the wheel. 

The wheel, which is called Matrkacakra, shall have the Pranava written 
in the nave of the circle. The sixteen vowels are to be written in the circle 
called nabhi around the name.!! Twenty-four consonants from ka to bha are 
to be written in the spokes of the wheel. Nine consonants from mato ha are 
to be written in the circle called bahya around the spokes. Ksa is a separate 
letter in the Agama and it is to be written on the rim called pradhi of the 
wheel. The twenty-four letters beginning with ka and ending with bha are to 
be drawn here in the directions starting from Agni and ending with Vayu. 
They represent the twenty-four /attvas of matter. The four letter from ya to 


7. Vide: aR: Gg He HORIS SAM: 1 JS. 13.199b. 

8. — LT.33.112a; Ahs. 19.41b; 48-23b; JS. 20.364a. 

9. Vide: TRA "ees MARA Tm: | Ahs. 17.132. 
"RE ARAM: TT AHR: WHO: il Ibid. 21b. 

10. Vide: wm va wentaf-zanfer wi i 
vari! fanaa amiet q ii SKS. Siva 2.96. 


1l. The letter lis admitted in the Agama as a vowel. 
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va, which represent dharana (within the mind) are to be drown on the 
northern side in the form of spokes. The four letters Sato ksa are to be drawn 
in the northeast representing Pancabrahman. Ma stands for the self and it 
is to be along with ya.” 

The Prakrti is then to be worshipped starting from Pranava and ending 
with the word namas. Mantramatrka is then to be worshipped in the pericarp 
of the lotus or nave in the wheel. The limbs of Goddess Sakti are to be 
considered as representing the letters.'? The adept shall offer arghya to the 
matrka by offering flowers. Food preparations shall :hen be offered. He shall 
prostrate before her for revealing herself to him. 

The formation of the following mantra is thus explained. The mantra is 
om amoghasarvasaktyatmane bhagavate namo namah. The explanation is given 
thus: 

Senay reges] nigina 2303 Ul 

q Rq ete aired anfirzatexm i 

fedtarent aof drame wen 11 

fada grege aiarar aa: | 

Wad q afekta fats 9er i 

mAN fect arcana: | 

HI Aa: eat HAARMA: I 

adani ud qd mart TET i 

weet gii q aged quand it 

fadi gua arem vet: dafa | IS. 23.205b-210a. 

The following explanation in English will be useful to understand the 
original in Sanskrit: - 

aksasya madhyastha = in the centre, that is Om; nabhipirvam: first letter in 
the nabhi: a; purvam nemah: ma; first letter in the nemi: m; nabhestrayodasam: 
13th letter in the nabhi: o; dvitiyadaparam varnam: fourth letter in bahya: gha; 
then the word sarvasaktyatmane, thus the word got is amoghasarvasaktyatmane. 
Then dvitiyaddvadasadvarna: the letter that is twice twelve, twenty-fourth, 
bha; the letter that is after second in bahya: ga; bancamam bahisthebhyah, that 
is, fifth in the bahya: va; nabhyekadasasamibhinnam dvittyam astamat: twice 
eight: sixteenth: (a; with the eleventh in the nabhi: e te. te, then namo namah. 


12. JS. 6. 5-21; LT. 23.6-15. 
13. LT. 23.21b-27. 
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In this mantra, the first word is a single syllable: om; amogha has three 
syllables; sarvasaktyatmanehas six syllables; bhagavate has four syllables; there 
are two words each having two syllables namo namah. 

There are mantras with 18, 20, 22 and 23 syllables and with the names 
Visakhayüpa and Vyühamantras in Susupti, Svapna and Jagrat stages!* of the 
adept who uses these. There are also mantras with thirty two, thirty four and 
thirty six syllables and for the lotus, conch, mace and discus. 

There is another way of preparing Matrkacakra. The nasals zia, na, na, na, 
maare to be written in the axled aksa, nine letters from ya to ksain the nabhi; 
the vowels from ato ahin the arc (spokes), twenty letters of ka, ca, ta, taand 
pa (leaving the nasals) in bahya and Pranava in the rim.” 

Adopting this method (alternative method) of forming the mantra from 
the Mantramatrkacakra, the mantras of bīja, pinda, samjna and pada which 
constitute a mantra are to be performed. Though the mantras are said to 
have these four parts, the parts are also called mantras e.g., Bijamantra, 
Pindamantra, Sarnjnamantra and Padamantra. Bijamantra contains a vowel 
or consonant but must have only one syllable.'? According to the Laksmitantra, 
bija has one or two vowels or a vowel compounded with a consonant or may 
have many vowels." Pindamantra shall have many vowels formed in combi- 
nation of vowels and consonants.'? If a mantra does not have bija or pinda, 
then the first letter, which follows Pranava in that mantra, shall be treated as 
bija.? For instance, gamis the bija of the mantra 'ganapataye namah’. Samjna 
is the name of the deity addressed in a mantra, associating it with the word 
denoting Pranava at the beginning and namah at the end.” Pada is that 
which is in the form of praise and has the vocative sense in combination with 
action and the sense of the case-suffix. It contains several words conveying 
the aspects of the deity honoured in that mantra. These four parts 
constitute a whole mantra and each is efficacious asa mantra. The bija could 


14. These are illustrated in S.S. 

15. IS. 23.274278. 

16. Vide: tated agi an A vun i TS. 23.246a. 
17.  LT.2].11b-12a. 

18. Ibid. 21.12b; JS. 23.246b; harayah; consonants. 

19.  LT.21-23; IS. 23.955b-256a. 

20. LT. 21-23a. 

2]. Ibid. 13b-14a. 
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especially be used independently. Hence one or two or all of them could be 
used for meditation. 

Om nam namah, om kham namah, and others illustrate the Bijamantra; 
hrim, and ksmam the Pindamantra, padmanabhaya is Sarnjnáamantra and 
jyotirupàya, and gaganamurtaye Padamantra. The mantra which has all the 
parts is om ksim namah narayanaya visvatmane hrim svaha. Bija, pinda, samjna 
and fada stand for the transcendental (para), susupti, dream and waking 
states respectively. 

According to the Laksmitantra, the mantras which have all the four parts 
are the best; without one or two among of them of the middle kind and those 
without any of these are of the low kind.” 

The mantras are of several kinds such as Vyapaka, Anga and Upanga. The 
Vyàpaka mantras are also called Vaisnava mantras. They are five in number: 
1. Pranava, 2. Six-lettered mantra: om namo visnave; 3. eight-lettered mantra: 
om namo narayanaya, to twelve lettered mantra: om namo bhagavate vasudevaya, 
and the Jitanta mantra: ‘om jitam' to 'bundarikaksa namaste visvabhavane, 
namaste'stu hrsikesa-mahàpurusapurvaje.... ' 

Among these, the Mülamantra is Astaksara. It is of the kinds namely 
nirakara (formless) and sakara (having forms). It is formless when it is used 
for meditation. It is said to have form when the parts also form part of it 
during worship.” 

. The Mülamantra is not Astaksara alone but Dvadasaksara is also in- 
cluded.” Both these begin with Pranava. Pranava is also known as Tara in the 
Pancaratragama, particularly ancient texts like Laksmitantra and 
Ahirbudhnyasamhita. Each of the Tara, Astaksara, Dvadasaksara, Jitanta, 
Narasimha, and Gayatri are interpreted in the Ahizrbudhnyasamhitaas having 
gross (sthüla), subtle (suksma) and transcendental (para) senses,” 

Tara is explained and the way in which the gross sense is explained makes 
it evident that Tara is identical with Praņava.”® The three senses of Pranava 
are clearly treated. The Padmasamhita explains the sense of the Pranava.?? 
22. Ibid. 22.38a-39a. 

23. IS. 23.38a-39a. 
24. Vide: ema fer ARRA SRA vee i 
ARRA HA BAMAN Va F |i SKS. Brahma 9.10b-11a. 
25. Sthüla, suksma and para meanings are defined. 
Vide: Ahs. 51. 10-13. 


26. — AAs. 51.14-20; cf. Pad. S. 4.25, 19-24. 
27. | Pad. S.4.25. 1.24. 
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Sadaksaramantra receives brief treatment.” The eight syllabled mantra 
(Astaksara) is referred to as Mahamantra in the texts.” Detailed treatment 
is given to Astaksara in the Padmasamhita. Several results are to be gained by 
one who attains perfection in doing japa of this mantra. The results are both 
of the malicious kind like the destruction of the foes, getting supernatural 
powers and also personal desires.” The Jayakhyasamhità enjoins the use of 
Astáksara mantra for purposes of offence and defences. Cakrayantra and 
Sankhayantra are to be drawn, the former in the birch bark?! with gorocana, 
to get over the problems arising from evil spirits. The Astaksara mantra is 
hailed as Mantraraja and as cintamani, the gem which fulfils the desires of 
the person who means it.” The Dvadasaksaramantra is held in great esteem 
by all people. This mantra is held in high regard by the followers of the 
Páiücaràtra tradition.” The Jitantemantra is only the ‘jitam te...’ stotra. Even 
$lokas are treated as mantra.” 

Among other important mantras, mention must be made of 
Laksmimantra,”® Nrsimhamantra," Sankhamantra, Cakramantra, 
Sudaréáanamantra,? Visvaksenaman tra,” Kapilamantra, Varāhamantra, 
Garudamantra," and Visnugayatri S There are six mantras which are called 


28. SKS. Rsi. 7.40b-42. 

29. Vide: Swat TETT-TH | Ahs. 26.20b; cf. SKS. Rsi. 7.5b. 

30. Pād. S. ch. 25. 

31. JS. 26, 97a. 

32. bid. 122b, 126. 

33. Vide: gIexmgoratsz Wa: wd vend | Ibid. 24.222. 

34. This is treated in one chapter in Pad. S. 4. ch. 24. 

35. The syllables of this sloka are shown to serve several purposes, besides conveying the 
gross, subtle and transcendental sense. Ahs. ch. 53. Paus. S. 30.3982; 32. 147a; Pad. 
S. 4.3.162b, SS. Sarpasama 25.90a. 

36. Š gf eme TH: aena gi sf wi vare | 

37. se Hb mfia WETHRÍHETG qr Wu e Mss, MAA, wp A fore | Fe | 

38. s» meem ý Fe I 

39. 3% g di franma chee a quae amma | 

40. 35 @ UTATA TA: | 


41. s maa fare argqeara ruf we few: wateary | 
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Angas." There are Upangamantras which are related to the minor parts of 
the body.? Similary, there are mantras for invocation,” send off, ^ arghya' 
and Surabhimantra.*’ 

The mantras begin with Pranava and end with svahd, vausat, hum, vasat, 
phat and namah. Among these, suaha shall be used when the results are 
achieved, vausat denotes nourishment, humand phat denote subjugation of 
others, vasat mutual satisfaction and namah for the satisfaction of the results 
or wishing for the results." Effective utterance of the Hrdayamantra would 
free the adept from all dangers, Siras of control over everything, Sikha 
fulfilment of the desires, Kavaca good health, Netra wealth, and Astra 
adoration from others and good fortune. 

There is a separate text called Kasyapasamhità which is devoted to 
discribe the mantras for curing the effects of snake-bite and poisons. 

The Ahirbudhnyasamhita speaks of the Jayakhyasamhiia as containing a 
large number of Tàntrika mantras.” Along with these two texts, the 


42. So Bl WA Wem AA: | 
3% of Qaata fire caret | 
3 d wad frend ates | 
3^ € ema Haar | 
3 gi dena area alise | 
3% wii sme we | 
43. There are six of these relating to belly, back, hand, thighs, knees and feet; some of 
them are: 
a @ FATS AEA AA: | 
a di qe wma: | 
44. a a Bt i Terra we prerfsrehrirerd gearaaterfimafafa AANA 3% BT AA AA: (for 
Saku) 
45. 3 db mad weary vue WU UHR AA a 3% ET TA AA: II 
46. Meee st as a efa sed ye Tam] |! 
47. a ea qed aa: | 
48. Vide: JS. 15.185-188. 
49. Vide  ‘ ayfefafada vafa fafafa wi i 
wd sand arf aefa fam 1119-64 
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Laksmitantra and the Satvatasamhita treat a very large number of mantras 
mostly of the Tantrika kind. The Vedic hymns also are largely used." 
Though the Ekayana Veda is not in vogue at the present period, few passages 
are cited from it in the Paficaratra Agama texts. 

Mantra is one of the five sacraments (Pancasamskara). This sacrament is 
of Agama origin. It is therefore expected that the Agama mantras should 
have been meant here. Isit one mantra that is meant here or more than one. 
There is no indication for the answer in the texts. The practice that is in 
vogue at the present day is to take the Astaksara, Dvaya and Caramasloka as 
the three mantras meant by the word mantra. Rather if the mantra is only 
one, Astaksara mantra must have been meant. If more than one is intended, 
Sadaksara, Dvadasaksara and Visnugayatri must have been included. The 
concept of prapatti must have made the Acaryas of the Vaisnava community 
take in Dvaya and Carama$loka as two more mantras. 


50. There are names of the hymns mentioned here. 


XLV. Requisites for Worship 


Arrangements are to be made for worshipping God. The requisites are 
yantra, cakra, mandala, nyāsa and mudra. All these may not be required to be 
used at once and at the same time. 

The yantra seems to be the earliest among these in point of time. It can 
be held that this was used when the idol was introduced for worship. Perhaps, 
the concept of worship of the idol was known both according to the Vedic 
texts and the early Paficaratra texts, like the Ratnatraya. God's presence 
must have been admitted by that early period, as evidenced by the use of 
words like mantrasarira, but this should not have satisfied the people, as a 
concrete form must have been found necessary to fulfil the wishes of the 
people. The principle based on the yantra worship should have been 
convicing. 

The word yantra which is derived from the roots yan and tra which mean 
to restrain and protect. The yantra subjugates lust, anger, envy and other 
tracts that man exhibits under certain circumstances. It offers to the 
worshipper protection from the effects of these. 

The yantra takes the form of a metallic plate or leaf of a tree.’ The surface 
of the plate or leaf shall have the form of flowers, especially lotus in which 
the form ofa big lotus drawn at the centre with petals extending on all sides. 
The Ahirbudhnyasamhita enjoins the use of silver or gold or any metal or 
stone. The liquids of minerals, sandal-paste, camphor, saffron or aloe-wood 
are to be used to draw the figures with a golden needle. The syllables 
constituting the mantra of the particular deity who is to be propitiated are to 
be written one by one in the petals of the lotus in the order that is fixed in 
the Agamas. The yantra shall be quadrangular in shape having bhüpura with 
four doors one on each side. This is intended to isolate the yantra from the 


l. The text of the early period enjoins the leaf of Bhurja tree for drawing the diagram; 
vide: LT. 46. 38a; AAs. 26.75b; SS. 17.348b and JS. 30.39 (or on a cloth). This suggests 
that these four works were compiled in Kashmir. 
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world outside it.” When this is done, the yantra becomes the body of the deity 
which is mantra itself.” 

The adept meditates upon the syllables written there. God entersinto his 
body and then gets transformed to the yantrawhich becomes His body. The 
yantra is no longer the product of matter but becomes spiritually fit to be 
worshipped. This transference is called Pranapratistha. Meditation, repeti- 
tion of the mantra and worship are to be done to the yantra. 

The form of the wheel takes the place of the yantra and serves the same 
purposes like yantra. The wheel has a number of spokes, whose number 
varies according to the type of the wheel prepared for worship. This wheel 
offers protection to him who uses it from consumption, epilepsy’ and others. 
The vyüha deities shall be placed (through nyása) on the rim and vibhava 
deities outside the rim. Those who meditate on their wheel would go to the 
supreme place after leaving this world,” besides getting worldly benefits. 

Brahmacakra with four spokes shall have God's name with the bijaof Sri 
written in the name and the powers of Tara (pranava) outside the spokes. 
This wheel fulfils all the desires of the adept when worshipped.’ Description 
is given for drawing wheels, with six spokes, of Vasudeva; with twelve spokes, 
Ajita; with 32, Narasimha; with 32, Jyotiscakra; with 100 spokes, Brahma; and 
Matrka with 1000 spokes." 

Nyasa is a process by which powers are transmitted from one place to 
another. The primary meaning of the word nyasa is placing. Nyasa consists 
in placing the mantra ataspotenjoined by the rules. Infusing or transmitting 
power means that a person who does it has already this power with him but 
he is not to be expected to be pure. He has to do Karanyasa and Anganyasa 
which is to be done as follows. The adept shall touch the fingers of one hand 
with the thumb and the palm of one hand with another (rather rub it gently 
and also the back of the palms. Then anganyasa is to be done for the finger 


2. Ahs. 26.3-4, 32a. 
3. Vide: — TA Wem sed een qaa fe i 
erede Feat Gata AAMT i Cited in the Sabdakalpadruma IV. P. 132. 

4. Sudarsana yantra is to be worshipped the details of this are contained in Ahs. ch. 24, 
26, 48 & 49; greatness of this yantra is brought out thus. 

"e TEA R mu qeu AAA | Ahs. 25-18b. 
Ahs. 38.20-53a. 
Ibid. 21.13b, 18b; 28b-29a. 
Ibid. 22. 26. 
Ibid. cf. 23. 
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and head and tuft with the other four fingers leaving the thumb. Both the 
hands are to be used to touch the body from the ear upto the hip. The two 
eyes are to be touched with the thumb and middle finger. These are to be 
done with Pranava. The vyahrtis are to be uttered while touching the parts 
of the body from feet to head. The Gayatrimantra with its eight parts is to be 
uttered while the heart (chest) is touched, as also head, tuft, armour and the 
two eyes and for the Astramantra, digbandha!" is to be done and from head 
to feet. The relevant mantras are to be uttered while doing all these. Nyasa 
is thus a mental affair, not more thinking, but feeling that one has become 
pure by doing this. Faith in the efficacy of the mantra and conviction that 
power is infused in the object that is touched, that is, creating, in the person, 
the conviction that the object has become pure by this process. 

The adepts who does nyasais convinced that he has become pure and so 
he becomes sure that an object when touched with this nydsa has becomes 
filled with power. As he has done on his body, he has to do it on God. Vide: 
aM Vs AM ed md patga: | SKS. Brahma 9.70b. 

The frame of the idol becomes thus pure with power infused into it. It is 
no longer an icon made of stone or metal but a pure form which is fit for 
worship. God's presence is to be invoked by doing nyasa with mantras that 
are relevant to the parts of the body concerned them.'! Nyasa is to be done 
in such a manner that those, who are in the sky, do not look at it. Those, who 
are in the sky will take away the power of the mantra, if they have looked at 
the nydsa when it is done.” 


9. Vyahrtis are bhüh, bhuvah, suvah, mahah, janah, tapah and satyam — all to be uttered 
with Pranava preceding each. 

10. . digbandha means creating protection for the person providing him with a charming 
boundary by moving the thumb and forefinger around the head. 


1l. Vide: =mi a afena vae fara | 
ada siai a patare aenfafa i SKS. Siva. 1.16. 
Ud ami qu Heat Heat fare TA: I JS. 12.38a. 
12. Vide: mme wr A | LT. 35.60a 
TARAS: PTRA: | 
TTS «dr atest WTA t 
Tee fafi caret fd UTRA | JS. 11. 8-9a. 
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Nyasa is of three kinds namely Srstinyasa, Sthitinyasa and Samharanyasa. 
That which is done on one’s own body or the frame of the icon from head 
to foot is called Srstinyasa. By doing this worldly benefits such as wealth, 
children, wife and happiness are obtained . Householders and Brahmacarins 
do this.? Sthitinyasa is done from the navel upto the heart (chest) ^ Some 
scholars hold that this is to be done from the heart to the navel.’” The process 
is upwards in the former and downwards in the latter. The results obtained 
by the upward process would be double and could be obtained in the other 
world. In the other, the results would be double and obtainable in this 
world.'® Samhrtinyasa is from foot to head." The result that is to be obtained 
is moksa. Recluses and hermits'? do this. The three nyásasare to be done for 
the bijaksaras of the Astaksara and Dvadasaksara mantras.” 

Closely connected with nyāsa is mudrā. Mudrā is to be used during 
worship ofthe deity, giving bath to it, while mantras are to have nyasaon God, 
when bath is taken in the holy water, when the adept applies nyasa on 
himself, when rituals are performed in the mandalas, the end of worship, on 
the arghya vessels and during parnahutis.”” 

Mudràis a symbolic pose of the hand with the fingers assuming particular 
positions. The places in one's own body, the frame of the icon and others are 
chosen to display the mudras. It plays an important partin worship along with 
nyasa. Being a symbol, it conveys the intention ofthe speaker. Speech, which 
is articulate in expression, is widely used for communicating the speaker's 
intentions. In most cases, speech is accompanied by gestures in the form of 
movement of the head, hands and fingers. Movements of the eyes, eyebrows 
and lips add to convey the feelings of the speaker behind his expressions. 
This is evident in dance. 

The word mudra is derived from the roots mud and rà which mean 
rejoicing and giving respectively, evidently to the person to whom mudrà is 


13. SKS. Brahma 9.13a, 16-17. 


14. Ibid. 13b. 
15.  Ibid.2l. 
16. — Ibid.23. 
17. Ibid. 14a. 
18. Ibid. 27. 


19. Ibid. 55-60. 
20.  JS.8. 34; LT. 34.2-3. 
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shown.”! The mudrásare to be done with the thumb touching the palms. Five 
mudras with the names Siras, Sikha, Janutra, Astra and Netra are mentioned 
in the Satvatasamhita.” The number of mudräs got increased from text to 
text. The highest number is 81 in the Sanathumarasamhita. Some are worth 
mentioning. Invocation is dance with Avahanamudra which consists in 
bending the right hand placed on the chest with the thumb clearly visible.? 
Surabhimudra, which is to be shown while offering food, isformed by having 
the two hands turned down close to each other and the little finger and 
thumb in the two hands brought close to each other. The two middle fingers 
shall touch the back of each other's hand. The two ring fingers and index 
fingers are to be kept apart. This is also called Kamadhenumudrà.^ 

Mandalas are designs taking various shapes. God descends there to 
receive worship. They are drawn on the ground with shapes as enjoined in 
the Agama texts. Generally, they are quadrangular in form with lines drawn 
parallel to each other, their number also being regular according to the 
rules. These lines are drawn vertically and horizontally resulting in the 
formation of closed areas called Kostha. These areas are filled with powders 
of different colours. 

The Pauskarasamhita enumerates thirty-eight mandalas of which 
Sarvatobhadra,?? Cakrabja and Navanabha are of great significance. The 
Cakrabjamandala is described in many texts. The chief among them being 


2]. Vide: qd ese fec were qn ferreas aaa "UTE ARIAT | Prapaficahrdaya 
P. 88. 
Spr. S. 53.63 and Pad. S. 4.22 offer a special kind of definition. Vide: 


agerat at aen Teh eT | 
fias Ye areas Rm | 

wet yet Feet qui TET: wann II 

Shor fà tarsi actor fà fete i 
yira vafer a afede i 
"aene MPAA wand! it Pad. S. 4.22. 9-4. 


Cf. Mahesvaránanda's commentary on the Maharthamafijart P. 1. 8-11. 


Cf. JS. 8.5. 
22. SS.17.102b. 
23. JS. 8.111. 


24. JS. 8. 113-115a; Pad. S. 4.22.38-39. 
25. See for description Paus. S. 21-28. 
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Laksmitantra (ch.51), Pauskarasamhita (ch. 8); Jayakhyasamhita (ch. 16); 
Pàdmasamhita'? (Carya. ch. 2); and Sriprasnasamhita (ch. 19). The drawing of 
the Navanabhamandala is treated in the Pauskarasamhita (ch. 18). It is held 
that the whole world beginning with Brahma arrives and stays in the 
Navanathamandala when it is worshipped.” 

The mandalas are also called by the Namayàga which suggests the 
worship of God there. Worship of God is recommended in the jar, mandala, 
icon and fire. Mandalas are generally of the shape of lotuses within lotuses, 
lotus surrounded by circle and wheels within wheels. Self-restraint is devel- 
oped by worshipping the mandala. It is necessary to understand from the 
treatment given to the mandalas, particularly in the Pauskarasamhita that 
worship of the mandalas preceded worship of God in the mandala. Worship 
of the mandala means worshipping it as God. 


26. See PP. 568-571 Pad. 4 for the chart and explanation. The colours that are to be used 
are mentioned in the Aniruddhasamhita ch. 5. See ibid. P. 571. 
27. Paus. S. 19.129b. 


XLVI. Diksa 


Any person, who desires to make a name for himself in the field of his work, 
must get himself fully qualified to work hard and expect recognition for his 
work. Mere qualification will not be of much help, for he has to prove his 
worth only through training and experience. This is true also in the case of 
priest in a temple. The qualification is initiation (diksd@) under a competent 
priest. 

The word diksá means that which cuts off (destroys) misery, karmans etc. 
and enables the adept visualise all positions which are manifested in 
existence. After destroying all impurities, it offers him the supreme place.! 
Those who seek to undergo this, may be well off in life. Initiation shall be 
held in a huge mandalain the case ofa rich aspirant and through homain the 
fire using the grains soaked in ghee and seasamum.? 

Mantras are of three kinds, gross, subtle and great. The mantras from 
that of goad to Vainateya (Garuda) are more great than the great, those from 
that of mace to that of the conch are of the middle kind and those from that 
of the lotus to that of the lion are simply great. Similarly, those from Varaha 
to the lion, from Astra to the heart and from Maya to Laksmi are the three 
kinds of mantras. The mantras with seventeen syllables and those with seven 
bring the result aspired by the adept through initiation. The mantras are 
again of three kinds namely Adhyatmika, Adhidaivika and Adhibhautika. 
These, along with the gross, subtle and great kinds, are under the control of 
the Supreme Being. 

Diksá is of the ordinary kind (samdnyadiksa) when it is undertaken with 
mere mantras. It is condensed, of the middle kind and very elaborate. The 


|l — ufa aererepntctrerarafacl Tey | 
aafaa wei wel cara a Wi Wen | 
Safa a4 maddi Feat: 11 LT. 41. 5b-6. 
gad SHO 34 aM: qoi we i 
afa iania a AAA Twa | Sprs. 16. 18b-19a. 


2. Vide: JS. 16. 4b-6; it is of three kinds for the rich, for the poor and for those who are 
penniless; cf. LT. 41.10a. 
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first one is restricted to a little ime when the adept could get the benefits of 
diksa, the second for a middle period and the last shall be elaborate, done 
with homa and worship. All the three will lead the adept to moksa. 

The specific diksa is of five kinds namely: (1) for those who always think 
of Visnu, (2) for those who are devotees, maidens and Putrakas, (3) for those 
who proceed on the way to moksa and are Sadhakas,' (4) for those who have 
become Desikas (Acaryas) and would get close communion (sáyujya) with 
Brahman and (5) for women.* Here women are declared eligible under two 
heads, namely maidens and married women. 

Dvadasi, the twelfth lunar phase, is the best time for undertaking 
initiation, begining this ritual on the tenth lunar phase by growing the 
necessary things for diksà, after ankurarpana. The Acarya shall enter the hall 
of worship with flowers and water for arghya. White mustards, which are 
consecrated with the Nrsimhamantra, Astramantra and Sudarsanamantra, 
shall be scattered there, above, down, main and intermediate quarters. The 
mace, which is of the form of power, shall be placed (nyasta) uttering its 
mantra. All the materials there shall be sprinkled with Paficagavya. 

A well-prepared jar and a small jar filled with water shall be used to 
sprinkle the walls ofthe hall. Both these shall be placed to face the north-east 
quarter and be worshipped with flowers. Visnu shall be worshipped on the 
ground and then in the fire. Oblation (caru) shall be prepared and be 
divided into four parts. The first part shall be offered to God who was 
worshipped in the fire, the second is to be mixed up with honey and ghee 
and be offered to Him who is in the pitcher, the third for doing homa in 
honour of God, who is present in the fire and the last be offered to the 
retinue of Visnu. The preceptor shall sprinkle that water kept in the jar on 
the pupils who have to undergo initiation and touch their limbs uttering the 
mantras. The flowers, that have been offered to God, shall be sanctified with 
Siromantra and thrown on the head of the pupils. 

The preceptor has to think (meditate) of the work he had done to the 
pupil. This is intended to make the body of the pupil become charged with 
mantras. The body is no longer the one that is made of matter. That is the 
preceptor is considered to have made the pupil freed from worldly bond- 
age. 


8. JS. 16.59-61a; cf. SS. 19. 5b-6a; /S. 21. 3; SKS. Indra 4. 2-9. 
4. Putrakas and Sadhakas are adepts for initiation. 
5. JS. 16.114-121. 
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The boy, who is to be initiated, shall have his eyes covered, by the 
preceptor with a pure, white and unwashed (new) cloth. The pupil shall 
then be made to offer handfuls of flowers for Visnu on the ground without 
uttering any mantra. The pupil shall then be given a name? in which the 
word Visnu occurs. 

A thread,’ very white in colour, shall be smeared with lac. Its length shall 
be such as to tie it from the two big trees up to the tuft. It shall be as long as 
needed to or have it double or triple folded. The preceptor shall treat it as 
the unmanifested matter. It shall be strung to have one or two or three or 
nine knots. It is to be conceived as the body of the pupil. A single knot shall 
mean that God is everywhere; two as primordial matter representing God's 
body; three as God's stay from head to chest; matter from the heart to the 
navel and mantra from the navel to the foot and nine as God's (stay) from 
the ear to the heart; as matter within the chest, buddhiin the navel, ego in the 
Kandamuüla (müladhàara) , subtle sound in the thighs, that of touch in the 
joints (of the legs), that of colour in the shanks, that of taste in the ankles and 
that of shall in the feet. Then the homa of the tattvas (of matter), with 
reference to the parts of the body of the pupil, is to be performed. The 
Acarya shall then go out of the entrance and offer bali. A boundary line shall 
be drawn there with the help of peg that is consecrated by the Astramantra. 
The Acarya shall sit there facing east or north and offer paficagavya to the 
pupil and eat the caru remaining after it was offered in the fire, himselfalong 
with his pupils. He shall then give a piece of wood (taken) from the tree, for 
cleaning the teeth to the pupil who would chew it and throw it away. If it falls 
in the north, west, north-east and east, then the preceptor and his pupil will 
have good future. If it falls in any other direction, then the result would be 
bad and requires a Santihoma to be performed. Then the priest and his 
pupil shall sleep there. The pupil is to be awakened by the preceptor early 
in the morning. The pupil shall tell the teacher the dream which he had. If 
the dream is bad, homa shall be performed. 


6. The name may be an accented one and it may be primary or secondary. The general 
name shall be Vasudeva or one ofthe twelve names e.g. KeSava, Narayana, etc. It shall 
end in the word svaémin for the Brahmins, deva for Ksatriyas, vardhanafor Vaisyas and 
dasa for the Südras. Vide: SS. 19.42-46a; 7S. 21.318b-325; names shall end with the 
word bhdgavata for Brahmins or bhattáraka, for Ksatriyas and pada, pala tor the 
Vaisyas, vide: Pad. S. 4.2.58b-60a. 

JS. 16.207b-21 4a; this is also called Mayasttra, see Spr. S. 1684 and also as Pásasütra. 


- 
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Next day, the priest shall attend to his morning routine and worship God 
in the mandala.’ The pupil is to be brought there and made to offer flowers, 
gold and gems. The bondage tied to the eyes of the pupil shall be removed. 
The pupil shall prostrate before the teacher with his eight limbs and 
circumambulate the mandala twice. The preceptor shall do homain the fire. 

In order to get rid off the impurities, homa shall be done 108 times with 
Mulamantra, using ghee and seasamum, twenty-five times for Laksmi, 
Kaustubha and others. 

The six adhvansare then to be purified’ for the pupil who desires to get 
moksa through diksà which is called Vaibhavadiksa. Bhuvanadhvan and 
Padadhvan excepting the transcendental stage are to be avoided, since they 
are desired by those who indulge in karman. Mantradhvan and Bhuvanadhvan 
take by force, those who do karmans. The pupil is then taken to Tattvadhvan 
and then to Kaladhvan which is permanent and where Vasudeva is present 
for ever. Finally, the pupil is taken to Varnàdhvan which is also called 
Sabdabrahman.'? 

In order to help the suffering humanity, Sabdabrahman reveals itself 
through the letters from kato ksa. Varnadhvan changesitselfinto Kaladhvan. 
Vasudeva and the witha deities emanate from Kaladhvan and Mantradhvan 
from Tattvadhvan. ! 

The Padmasamhita offers a different treatment for the adhvans. The six 
courses are to be worshipped in the Cakrabjamandala, mantradhvan in the 
pericarp of the lotus, Tattvadhvan in the filaments, Varnadhvan in the 
petals, Padadhvan in the nave, Kaladhvan in the spokes and Bhuvanadhvan 
on the rim.” 


8. The mandala here is Cakrabjamandala. 

9. The adhvans exhaust the universe. The pupil will have to realise it some adhvans are 
impure and are unwanted. The pupil will have to be shown this, so that he shall get 
rid off the impure ones and concentrate on those which he requires for realisation. 
This is called purification of the adhvans. 

Vide; aq pagada dy uum a fau i 
safai fea faie qeu wedge à 
afoma Ae earam a | 
forrest farai orae fe aq | 
TYE surfer ura wei yerp FETT i SS. 19.134b-138. 

10. Vide: SS. 19.148b-152a. 

1.  Cf.IS.21. 405-41 8a. 

12. Pad. S. 4. ch. 7. 
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The body of the pupil becomes purified by the preceptor looking at it 
and sprinkling it with water. It is to be touched by the preceptor with the 
hand that is purified by the mantra. It is then considered to have been 
produced afresh. The pupil must be struck by the preceptor with a flower 
uttering the Mülamantra with hum and phat. Parnahuti shall be done after 
doing homato the tattvaslike earth and others. The preceptor shall then join 
the tattvas with the body of the pupil. 

After worshipping Visnu in the fire, the teacher shall give instructions to 
the pupil as to how he should conduct himself. The following are worth 
noting among these. The Vaisnavas and Acaryas in particular are to be 
treated with great devotion. The parents are to be looked as Visnu with Sri. 
When a person or objectis circumambulated, or when he travels to different 
places, and given gifts he shall recall Visnu's mantra. The preceptor shall put 
an ornamental mark on the pupils forehead with ashes and offer Visnuhasta! 
on his head, back and chest. Then the pupil shall tell the preceptor: "I am 
your servant with my wife, children and possessions". He shall give to the 
preceptor whatever the latter desires to get. 

When initiation gets concluded, the Vaisnavas shall be given food. The 
nights from one to seven are to be spent by singing, reciting the stotras and 
stories from the Sasiras. God, who was till then on the ground, pitcher and 
fire shall be given send off. Visvaksena is then to be worshipped. The pupil 
shall then undergo a ceremonial bath (avabhrtha) and worship the precep- 
tor. The next day, he shall do homafor the preceptor on a large scale and go 
with his permission. 

The pupils, who are to be trained for doing work according to the 
Pancaràtra tradition are Samayin, Putraka, Sadhaka and Acarya. Among 
them, the Samayin shall listen to the Pancaratra tenets from competent 
persons; but he could not then know their sense. He shall therefore go to the 
preceptor and learn them. Putraka is also a pupil who listens to the doctrines 
of the Pancaratra system and reflects upon their purport. Sadhaka is also a 
pupil who takes in caru, fruits and lives on alms or drinks milk or heats 
vegetables or bulbous roots. He can take cooked rice without salt. He shall 


13. — Vide: JS. 16.301-333. 
14. Vide: fames aA aag YB Text | Ibid. 335a. 
The hand is called Visnuhasta, when it is sanctified by the acts which are done with 


you, using the mantras sacred to Visnu. Simlarly, Laksmihasta is to be used. Vide: LT. 
41.392. 
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do japa but shall not speak to any one about the mantra. Acarya is one who 
takes to the Nirvanadiksa. He must know the difference between him and 
the Lingins!® and Vaikhanasas, Samayin, Putraka, Sadhaka and Acarya are 
pupils having superiority over another in the ascending order begining from 
Samayin. 

The members of all the castes are eligible to become the pupils of the 
three kinds except Acarya. If the Acarya is not available at the time of 
consecration, the adept can do it himself for himself. Each of the four kinds 
of the disciples shall undergo abhiseka. Abhiseka of the Samayin is like that of 
the commander of the army, that of Putraka chief minister, that of Sadhaka 
prince and that of Acarya king.'® 

The pupils, who had completed his training under the preceptor as 
Sadhaka is to enter the stage of Acarya. He is to be consecrated abhiseka as 
Acarya in the Svastika mandala.!" This mandala shall be drawn on the altar 
which is to have a canopy made of Yajüavrksa.^A pürnapatra? and eight 
lamps are to be kept there. Fried grains (/aja) are to be scattered there. The 
pupil, who is to be consecrated as Acarya shall occupy a seat in the centre of 
the altar. The preceptor shall make an ablution for the pupil with the water 
kept in the jars. The priest shall place the Visnuhasta on the right of the 
pupil. The pupil shall then wash the feet of the preceptor and sprinkle that 
water on his own head and drink it.” 

Mantradiksa, Tattvadiksa, Nirvanadiksa, Vaibhavadiksa, Vyuhadiksa, 
Brahmadiksa and Caturatmyadiksa are the varieties of dīksā treated in the 
Paficaratra texts. Mantradiksa”’ is that in which all the relevant mantras are 
used. The adhvan called tattva is pure and mantras are used to teach them 
and thisis called Tattvadiksa.” The Nirvápadiksà is offered by the preceptor 


15. Vide: SKS. S. Brahma. 5. 9-10. 
For a detailed account of the four kinds of the pupils refer to JS. ch. 1; JS. SKS. 

Brahma 5. 116-133. 

16. JS. 18.34.35. 

17. JS. 18.36b; Paus. S. (1.24a) enjoins Navanathamandala. 

18. Ibid. 37; Yajnavrksas are fig tree, Khadira and others. 

19. |. Pürnapatra: a vessel filed with rice presented in a sacrifice to the officiating priests; 
it is also a vessel given to person who brings good news. 

20. JS. 18.36-48. 

21. LT. 41.3032. 

22. Ibid. 34-35; SS. 19.126b. 
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when the sádhaka is called in and is asked to do Layayaga.” The Sadhaka 
acquires tattvajnana and gets rid of impurities. This act of expelling impu- 
rities is called Nirvana and hence the name of this diksa. While giving 
Vaibhavadiksa, the preceptor worships the deities of divine descent (vibhava) 
and places it mentally on the head of the pupil and addresses him thus, "O 
Putraka! may you get Vaibhavasiddhi which has the features of moksa" ^^ The 
Vyuhadiksa involves the worship of the vyuha deities. The mantras of these 
deities are to be used.” Brahmadiksa is that in which whatever be the results 
like garland, sandal-paste are thrown into homa and become lost.” That is 
called Caturatmyadiksa which involves all the use of the mantras of all the 
vyüha deities together." 

The pupil who gets initiated by the preceptor must make the mantras 
lying with him strong and he has to do an act called Purascarana to 
strengthen it. Purascarana is thus defined: 


wre doi firent ferrsirra | 
Wargranri ei RATAA i Comm. on LT. 24-352. 


Japa, homa, offering libations of water, consecration and feeding of 
Brahmins are the five parts of the whole process called Purascarana. 


XLVII. Agnikarya 


The Samhitas, and Brahmanas of the Rk, Yajus, and Sama Vedas enjoin the 
performance of homa in the fire. Other forms of worship like japa and 
dhyana must have been Vedic method and prescribe the rules for doing 
homa in the fire. 

At first, the fire-pits have to be arranged. An altar rectangular in shape 
is to be made and set in the northern quarter in the place where God has His 
shrine. Many fire-pits have to be used, if personal desires are sought to be 
fulfilled of various shapes and kept in all directions. If the fire-pit is kept in 
the north-east quarter, God would give worldly benefits to him who worships 
Him through that; if it is in the east, one could move in the air; and if it is 
south-east, the enemies will be defeated. If mental peace is to be obtained, 
then the southern quarter shall be chosen. To keep others from interfering 
with his work, the south quarter is to be selected. Premature death could be 
avoided and all troubles could be got rid off by having the pit in the west. 
Wealth of many kinds could be obtained by keeping the pitin the north-west. 
Northern quarter would give health and nourishment. 

The fire-pit shall have a depth to be half of its width. The measurements 
of the ridges many vary from pit to pit. The nave also may vary in size and 
resemble the crescent of the moon or lip of the elephant. 

Fire is to be produced by rubbing the fami sticks. The faggots are to be 
used to ignite itin the nave of the pit. Paryagnikarana, and Paristarana, with 
Pranitapatra, sruk and sruva? and others have to be done. Paryagnikarana is 
done with wet hand using hrdayamantra, and paristarana with Astramantra. 
Three faggots which are called paridhi and named as Madhyama, Daksina 
and Uttara are to be placed. 


N 


1. JS. 10b-11. 

2. Paryagnikarana: Carrying the fire around the altar; Paristarana bunches of darbhas 
are placed on the four sides of the pit, creating thus a boundary for the pit; 
Pranitapatra: a vessal containing small quantity of water, water for sprinkling is kept 

- in another vessel called Proksani. 
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The fire is kindled. This is treated as the birth of a child from the womb 
of its mother. It is to be bathed with honey and ghee and this is called 
Prásana.? The child, that is fire, is to be given a name which shall end in 
Pranava. It shall have enjoyments (bhoga) which consist in having the 
samskaras from Annapragana to marriage.* It takes the form of Narayana 
when the sacraments (samskaras) are done to it.” Five sacraments are to be 
done to the fire from outside the fire-pit namely sprinkling, striking, 
worship, avakunthana and turning it into nectar.” All the sacraments like 
Garbhadhana, Pumsavana, Vaktrakalpana, Simanta, Vaktraniryasa, 
Niskramana and others are to be done to the fire. Simanta, which means ar- 
ranging the hairs on the head providing a parting line is not admitted here. 
It is explained thus. Those (limbs) which are within in the womb are not 
readily manifested for a certain period during pregnancy. Head, hands and 
others are not divided in the foetus. They are dormant and the sacrament 
of simanta sets a limit for the formation of the limbs, that is hands, feet, face 
and others attain their definite shape in due proportion to the body.' 


3. feceaunqafivat er viui fgst JS. 15. 146b; hiranya means perhaps a golden spoon. 
4. Ibid. 148. 

5. Ibid. 149b. 

6. 


Vide: Watti are Tel ard aS ATH | 

aiai as: at afer: ga i JS. 15.107. 
7. Vide: JARA wed: FRA: rogans fre: | 

wai vai 3 esi sepan: Haar À 1 

fama qui Sax quanam i 1S. 5.152-153. 
Cf. JS: 16. 141b-142. 
Pumsavana is to be done in the third month of pregnancy and Simanta in the sixth 
month. Vide: SKS. Brahma. 4.46-51. 
The basic meaning of Stmania is a ‘line of separation’ and it is commonly used for 
the line of partition of hair on the head (which in the hair-do of Indian ladies runs 
through the middle of the head and divides the hair into two equal halves). The word 
siman»simanta also means ‘the limit’, hence this concept of ‘setting limit’ for the 
development of foetus. According to Ayurvedic texts there are 114 bones in human 
body. On Asthisamgháta see M.H. Williams: Sanskrit English Dictionary, p. 218. 
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Vedavrata,? Godàna? and Samāvarta" are then to be done using Tàntrika 
mantras. 

The fire is to be worshipped in the centre of the fire-pit with flowers 
uttering Pranava. Nave also is then to be similarly worshipped. Laksmi is to 
be worshipped in the middle of the pit, after offering her a seat. 

The materials that are collected are to be sprinkled with the water of 
arghya and Astramantra. After placing paridhi, the pranita must be conse- 
crated. The ghee that is used for this, is for consecrated in ten ways.!! The 
fire has seven flames which are called tongues.” It must then be worshipped 
with flowers, incense, curds, seasamum and aksatas? and some food-prepa- 
rations. The food prepared with rice is of four kinds, mere rice, rice with 
mudga, rice with payasa and rice with jaggery. 

The flames of fire, when home is being done, shall be of the colour of the 
rainbow, saffron or red flower. Its smell must resemble that of a scented 


8. Vedavrata: observances of a Vedic student during the period of his studies of the 
Veda. There are several versions of this (1) Mahanamni, Mahavrata, Upanisadvrata 
and Godàna (Asvalayana Grhyasutra 2.11-12); (2) Godanika, Vratika, Aditya, 
Aupanisada, and Jyesthasamika (Gobhilagrhyasütra 3.1.20-31); (3) Sukriya, Sakvara, 
Vratika and Aupanisada (Samkhyayanagrhyasittra); (4) Hotara, Sukriya, Upanisada, 
Godana, and Sammita (Bodhayana Grhyasütra 4.2.4). For a detailed treatment of this 
see P.V. Kane: History of Dharmasastra. Vol. II Part. I. P. 370. 

9. A sacrament performed by cutting the side hair (kakapaksa) of a youth of 16 years. 
This suggests the boy’s fitness to many. 

Vide: aaea rem fada fradage: | Raghuvamsa 3.33; 
Treat eir Sen eat uvewdsfefsft Mallinàtha's explanation on ibid. 


Ud GY WeBIRBSUIRTTHQenHedR] we frareelfar quu - Uttararümacarita 1-17; 
Thisis also called ẸWA: Vide: HMA: FA: Mene HH MMA STE STET HATTA prd 
Mitaksara on Yajnavatkyasmrti 1.36. 

Cf. Manusmrti 2.65. But, according to the Raméyana Balakanda 72. 21-24, godana 
means making a gift of cows. 

10. Samavarta: returning home. A Brahmin student of the Vedas gets back to his house, 
after completing the study of the Vedas in the house of the preceptor. For rules on 
this see Apastamba Dharmasüutra 1.11.30-31. 

Cf. P.V. Kane: History of Dharmasastra Vol. II. Part-I. P. 40 
1l. The ten ways are: aftra], Sofa, TAT, SAART, AAS, Seer, tacit, AART, 


ARM, aapa (ATP), and Frat | JS. 5.110-138. 

12. The seven flames are Prabha, Dipti, Prakasa, Marici, Tapini, Karala and Citrà IS. 5. 
159b-160a; cf. Pad. S. 4.4.34 for a different list. 

13. aksatas. unbroken rice mixed with turmeric powder and a little ghee. 

14. — Vide: Pad. S. 4.4.24b. 
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object or of ghee. If the smell is like that of a lotus, the priest is assured of 
longevity. The best kind of flame is /elihanaand free from smoke. Home shall 
be done on the Dvadasi, Trayodasi, Paticami and Navami, all in the bright 
fortnight. Agnimudra is then to be shown to the fire. 

After offering the food-preparations to the fire, homais to be performed 
with sesamum for controlling evil effects that might have occurred during 
the performance of homa. This is to be done for 108 times uttering the 
Dvadasaksaramantra. After Purnahüti, fire is to be adorned with sandal- 
paste. Itis only after this is done, the icon could be worshipped. Homa is to 
be done for 100 or 50 or 25 times with faggots uttering the Mülamantra; ghee 
must be offered into the fire using sruva, samits to be offered with the hands, 
caru with Palaéa leaf or hand. Santi is to be done with the faggots of the fig 
tree to get fortune, with incense to maintain health, and with curd for 
nourishment. Various flowers are enjoined for use to get different results,!° 
Whatever is offered in the fire with devotion, according to one's capacity, is 
really worship. This agnikarya is to be done every day. 

Pancaratragama does not, as a general rule, take up the topic of the 
performance area of the rituals, which do not come under nityaor naimittika 
karman; yet, one text named Sanatkumarasamhità deals with sacrifice ( yaga). 
The chapter, in which this is treated, is called yagavidhiin the fourth chapter 
of the Indrarátra. It begins with the preparatory rite called diksa. 

A sacrifice is of seven kinds namely, Yaga, Stoma, Mahayaga, Adhvara, 
Sava, Kratu and Haristoma. He who does yaga becomes Samayin, Stoma 
becomes Diksita, Mahayaga Cakravartin, Adhvara Abhisikta, Sava Guru, 
Kratu Acarya and Haristoma Bhagavan. 

The first chapter of the Sivaratra of the Sanatkumárasamhità deals with 
Tithiyaga, which is to be done on various lunar phases. An idol of the height 
of nine talas is to be made of metal, stone or mud. This idol is for the fire 
whose attendants are Svadha, Sudha, Svaha and Manu. This idol shall be in 
the standing posture. Worship of this idol is called Vahniyaga. Similar yagas 


15. Vide: Pad. S. 4.4.52-57. 
16. Vide: sme werd fated remrfaa afafa iu 
emus cafa FETT TAA | 
arfiresrifafergferecisraremfért wan 1 
farra a: patefranrd fer fest i 
"ufa smereresmi spear HPT afa il Pad. S. 4-4.68b-70. 
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are Brahmayaga, Dhanadayaga in the third lunar phase, Ganesayaga on the 
Chaturthi, Sriyaga on the Pancami, Skandayaga on Sasthi, Suryayaga on the 
Saptami, Rudrayaga on Astami, Deviyaga on Navami, Yamayaga on Dasami, 
Sakrayaga on Ekadasi, Visnuyaga on the Dvadasi, Kamayaga on Trayodaiéi, 
A$viyaga on Caturdasi and Somayaga on Purnima. 

The temple of Siva shall not be on any side of the village but shall be in 
the forest or hill." The temple of Indra, when it is built is to be called 
Mahendra." Devi (Ambika) is to be offered flowers, caru, flesh and blood.” 
Cupids are five.” The detailed treatment of this worship (tithiyága) is 
mentioned as having formed part of the Brahmarátra?! whose first three 
chapters are missing. 


17. Vide: mw gd umida | 

amma qd sra weit farareram i SKS. Siva. 1.174. 
18. SKS. Siva. 253. 
19. Ibid. 229. 


20. Vide: wf rfe arf nA a y i 
gfo fa waa gua: SANA: I Ibid. 303. 
21. Vide: SKS. Siva. 1-67, 151, 162, 189, 191, 276 & 284. 


XLVII. Japa and Dhyana 


The mantras that are received by an adept from his teacher are to be 
repeated so as to effectively use them on occasions and also get the favour 
of God. The mantras are of varying length, while the japais to be done with 
one or two words or a sentence. 

Japa is uttering the mantra for a number of times. For instance, the 
Astaksara or Savitri mantra is to be repeatedly uttered while samdhyais being 
done or after that for a number of times. To count the number of repeated 
utterances, the thumb in the right hand is made to touch the middle joint 
in the ring finger of the right hand and then the lower joint in the same 
finger and then the lower joint in the little-finger, then the middle joint in 
that finger and then the top joint in the same finger and then the top joints 
in the ring finger, then middle finger, then the joint at the top of the ring 
finger. Then the middle and lower joints in the fore- finger. This counting 
gives ten as the number for each touch. While touching, the mantra of the 
japa is to be repeated. Thus the mantra for the japa has been repeated ten 
times. In this way, 28 or 108 or 1008 times of japa could be counted.’ 

The string of rosaries (aksa) is used for counting higher numbers like 
100. The seeds of the Tulasi plant could be wreathed into a garland. The 
beads could be made out of gold to achieve success in the undertaking of a 
task, of silver for nourishment, of copper to get intelligence, virility, lustre 
etc. Crystals, corals, seeds of lotus, conches, pearls and others could also be 
used.? The string of beads is to be worshipped as Visnu. This will have to be 
consecrated before it is used.? 


1. Counting is begun with the thumb touching the lower jointin the little finger, then 
the middle and top joints of that finger, then top joint in the middle and ring finger, 
then the middle and lower joints in the same finger and lastly the lower joints of the 
middle and ring finger, thus completing the tenth time. Vide: Arcandnavanita p. 19. 
For details see JS. 14. 5b-18. 

3. Ibid. 46-449a. 


N 
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Japa is of three kinds namely, verbal, secretly or silently uttering the 
syllables of the mantra in a low voice or mentally. Uttering the mantra 
verbally will save the adept from (doing) mean deeds; when done silently, it 
will bring success in the work undertaken and mental one would lead to 
moksa. Japa must be done in a manner to avoid others beholding* it. Care is 
to be taken for uttering the mantra with proper accent.” Those who are of 
sattvika nature shall do japa in the forenoon, rajasa in the noon and tamasa 
in the afternoon. The garland of beads must be worshipped every month 
with arghya, flowers etc. 

Japais to be done with concentration ofthe mind fixed on the object that 
is meditated upon. Doing this with no attentiveness, simply touching the 
beads or talking while doing jafa will be of no avail. The meaning of the 
mantra must be known and its implication must be realised. Then only, it will 
be effective. Uttering the mantra would give immense benefit. Silently doing 
it will bring the results thousand fold and the mental one ten thousand fold. 

Dhyana may be undertaken to fix the mind on the object of meditation. 
This may be one, that is, the seventh limb of yoga. Practice of this may not be 
easy for all and so, this must be prescribed as ordinarily fixing the mind on 
God. Thatis, simply thinking of Him. Repeating this every day, ever for a few 
minutes would eventually enable the adept to attain steadfastness in having 
the mind retained in the thought about God. 

The adept shall select, if he is serious about meditating on God, to select 
an uninhabited place, pleasing and free from defects. He must have a seat 
prepared with darbha of hide of a deer or cloth or a plank of the fig tree. He 
shall begin to meditate after thinking of his preceptor. That seat shall be 
sprinkled with water consecrated with the utterance of Mulamantra. He 
shall make his hands pure by the Astramantra.’ 

Bath is quite essential for undertaking any ritual.) Dhyana itself, when it 
is done, could be considered to be bath. This is superior to ordinary bath and 


4. Ibid. 4-5a; SKS. Brahma 434b. 

5. veuamumi- | SKS. Brahma 4356. 
6. Ibid. 35. 

7. JS. 10. ch. 10. 

8. 


Vide: emg: frareaal Gael: | 
TARA qu Harel FAA BCT: I JS. 9.70 
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Mantrasnàna. It consists in thinking of the lotus-eyed God. He shall consider 
the water rising from His foot as falling on himself, entering within his body 
through Brahmarandhra.? 


XLIX. Mental (Internal) Worship 


God could be worshipped in many ways. Of these, internal and external 
worships are worth mentioning here. Mind rules the body and controls 
speech and physical activities. Any deed that is undertaken is either volun- 
tary or other than that. Itis planned beforehand and so takes place suddenly 
without giving room for thought to determine its nature and consequence. 
Yet, the fact that mind and its workings are at the basis of any undertaking 
cannot be underrated. This is especially a factor to be admitted in the 
practice of religion concerning temple and idol worship. 

Worship is therefore of two kinds internal and external. The former 
means that it is done purely at the mental level, recalling all those items that 
form part of external worship. This method is not easy for practice. God is 
pure without a tinge of imperfection. The body, speech and thought are 
required to be used here but they are made up of matter and therefore 
should be imperfect. The Agamas therefore prescribe a ritual called 
Bhütasuddhi which means purification of the elements of which the body is 
made. The process of doing this act is as follows. The element earth is to be 
merged in its cause the subtle elements of smell (gandhatanmatra). This is to 
be dissolved in the water-element, which is to be merged into its cause the 
subtle element of taste (rasatanmatra). This rasatanmatrais to be dissolved in 
the element of the fire. Fire is to be merged into the subtle element of colour 
(ruputanmatra). Thus rupatanmaira shall be merged into vàyu which would 
get dissolved into the subtle element of touch (sparsatanmatra). Sparsatanmatra 
would get into akasa. Akasa is to be dissolved in the subtle element of sound 
(Sabdatanmatra). The subtle element of sound is to be merged into ego. The 
five organs of knowledge and the five sense organs of action and mind are 
to be merged into ego. Ego is to be merged into mahat, mahat into matter, 
matter into ‘amas and tamas is to be considered as one element. Then 
Pranayama is to be done. When air is expelled, God who is in the heart is to 
be brought and made to stay in the lotus on a huncred petalled lotus that is 
in dvádasanta.! One should then consider that his body has been dried. Then 


l. Vide: English Translation of LT. P. 394. 
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one should imagine that his self has been got out of the heart and got into 
touch with the big toe of Visnu. The body shall be thought of as consumed 
by fire and the rajas and tamas are got rid of leaving sattva alone there. The 
self which is then in the form of sattvika ashes shall be considered to have 
made wet with the waters of Ganga rising from Visnu's feet. It has became 
solidified and be considered as fit for use for worshipping God. The 
Paricopanisad mantra’ and fresh body is to be held to have created in the way 
reverse to the previous one, that is, from (amas - Prakrti - mahat - ego - the 
jnanendriyas and karmendriyas and mind - ego, subtle element of sound - 
akasa, subtle element of touch - vayu, subtle element of tejas - fire - subtle 
element of taste - water, subtle element of smell - earth , human body, which 
is navo sattvika, and thus fit for worship. 

Then the adept shall begin the worship mentally, that is within one's 
own heart.’ He shall form a seat for himself in the form of Padma, Svastika, 
or yoniand contemplate upon AdharaSakti. This shall be the base, Kalakarma’ 
above it, Nagendra’ mid, Karma, Vasudha (Dharani) ? Ksirarnava, Padma, 
Asana, Avyaktapadma,’ sun's orb, moon’s orb, Vahnibimba, Tamas, Rajas, 
Sattva, one above the other. Dharma, Jnana, Vairagya, Aisvarya are to be 
considered to exist in the four directions. Adharma, Ajnàna, Avairagya, and 
Anaisvarya, Rgveda, Yajurveda, Samaveda, Atharvaveda, Krtayuga, Tretayuga, 
Dvaparayuga, and Kaliyuga in the other directions." An auspicious seat shall 
be placed above all these and Paramatman shall be meditated on this seat. 

According to the Jayakhyasamhita, the seat for Paramatman is to be 
arranged on the Padma. This text does not mention Asana and 
Avyaktapadma,’ Rgvedaand other Vedas shall have yellow form of horse and 
man." The four yugas shall have a black form of bull and mud and man." 


9. Vide: Ibid. P. 396. 
Cr. semet wares: | 


sed qaare dissi zfa vga: |) LT. 36.1. 

4. Cf. Kurmam kalagnim: Pad. S. 4.3.106b. 
5. Bhogindra, ibid. 107a. 
6. Bhümimandala, ibid. 107a. 

Ksirarnava and Padma are omitted in Pad. S. 
7 This is called Kalacakra (Param. S. 14.1). 
8. This Adharagakti and others are held to constitute Yogapitha (Pad. 5. 4.3.105). 
9. Vide: JS. 12.10, 12a & 14b. 
1 This is a reference to the form of Hayagriva. 
1 Ibid. 12.12a. 


—- > 
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Garuda and Varahaare to be placed on Dharma and others." Laksmi should 
also be worshipped when Visnu is worshipped. 

Internal worship shall be undertaken after procuring mentally all the 
materials that are needed for external worship. The deity shall be given oil 
bath, then garments and fragrant garlands, ornaments like necklaces, 
amulets, pearl garland, umbrella, chowrie, incense fragrant with powdered 
camphor, lamps, madhuparka, sweet eatables, drinks and others. Layayága! 
and homa shall be done mentally. Services are then to be rendered with 
Hrdayangamas'* which include Samsparsika, Abhyavaharika, Sandrstika 
and Abhimanika and then Bhogayaga is to be performed." 

The Zsvarasamhità begins an account of internal worship, which is also 
called Manasayaga with the meditation upon God. God is to be worshipped 
in the heart with pure enjoyable services which are also formed in the mind 
or heart (hence called (Hrdyaga). The adept shall pray to God to be present 
and receive the internal worship. After giving this brief description, this text 
gives an elaborate treatment to this topic. After doing this worship, the priest 
shall offer himself with his family to God. 

After this, the priest shall offer special worship to God. With his hands 
filled with flowers, he shall utter Mülamantra. He is to mentally treat his 


12. Ibid. 12.14. 

13. JS. 6. 77-84. 

14. For Layayàga see IS. 2.10a-13a; heart, crown, mace, marks of Laksmi, Garuda and 
others, which are in God's body and by His side, are to be worshipped with their 
mantras. 

15. The services are Ávàhana (invocation), seat, water to wash the feet (padya), arghya, 
water for washing the mouth, ingredients for bath, dress, sacred thread, perfume, 
flower, lamp, incense, madhuparka, prapana (offering of food preparation beetel leaf 
with camphor, offering flowers at the feet, dedication of the self to god and 
meditation on liberation. 

Sandrstika means services which consist in offering auspicious form of objects like 
lamps, vehicles which cause delight when they are seen. Offering tasty food, dcamana 
etc. are called Abhyavaharika. According to some, performances are included within 
Samsparsika while bring them under Abhyavaharika. Incense, stotra, music, and 
forming the palms (a7jali) are Abhimanika (Vide: 36.86-93). For Bhogayaga, cf. 

"nre sbfvferaed gau ureenfag i 
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palms as having Srimannarayana shining like fire, sun and moon. He shall 
throw the flowers filling his palms on the head of God and then offer arghya. 
MülamudraP"? shall then be shown and then commence mentally japa in 
which the number of times the mantra is repeated need not be counted. The 
japa could be done with the mantras of Hrdaya and others. 


16. Param. S. 5.1472. 


L. External Worship 


External worship is also called Bahyayaga. The mind has been trained to 
have concentration on God and his work for the worship of God. Verbal and 
physical activities, which function under the control.of the mind, form part 
of external worship. 

The Laksmitantra and Jayakhyasamhita have separate chapters for the 
treatment of this topic. Worship of the idol is not dealt with as such in them. 
Sri or Sakti is the deity for this worship in the former and Visnu in the latter. 

Internal worship offers to the worshipper, all kinds of fruits when it is 
associated with knowledge,’ but external factors and impressions accumu- 
lated from previous births make the soul impure in the sense that the soul 
could not abstain from worldly pursuits which add to the sufferings already 
afflicting it. The deals, which are free from impurities on account of the 
utterance of the mantras in these two kinds of worship, destroy the impres- 
sions and prevent the soul from committing sins again and again. 

Before attending to the external kind of worship, a pavilion for worship 
isto be erected and an altaristo be placed amidst it. Mandalas shall be drawn 
there. Specific spots are to be fixed for placing the pitchers, flowers, idols 
and others. The entire area shall be washed with Astramantra and smeared 
with saffron. Two pitchers are to be kept there and the group of mantras shall 
be placed in one of them (nydsa) and worshipped’ with flowers. Two 
dharanas in the form of fire and moon shall be used to consecrate the other 
pitcher.’ The entire space and things are to be imagined to have been burnt 
with Astramantra and inundated with Mülamantra. Thus every thing be- 
comes pure and fit for worship. 


l. Vide: afaarrafedt warrerdfafige: | JS. 13. 5a. 


2. Thirteen mandalas are to be drawn in the pavilion. 
Ibid. 41-47. 
3. Mention is to be made of the mantras of Nrsimha, Kapila, Varaha, Garuda, and Vyitha 
deities. 


4. Ibid. 13.69. 
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The entrance to the pavilion and the deities present there are to be 
worshipped. A Yogapitha is to be erected there with provision for twelve 
deities’ on the petals drawn on this pitha. These deities are to be placed on 
the sides of the lotus. Fight deities are to be placed one in each direction. A 
rectangular mandalais to be drawn there, placing Dharma and others in the 
intermediate directions." 

Then the bell is to be rung as it arouses the mantras which are lying 
dormant" and drives away evil forces and obstacles. Worship of Laksmi is 
then to be undertaken offering all the services. Atter meditating upon 
Laksminarayana, the weapons of Visnu, vyuha deities and female attendents 
are to be worshipped. Visnu who is in the heart of the priest is to be brought 
out by him and placed on the lotus in the Yogapitha. Worship in the 
Snaànàsana, Alamkarasana, Bhojyasana, Mantrasana and Paryankasana is to 
be done. The vessels of arghya, pádya, acamantya and bath are to be arranged 
and ingredients are various to be put in each.” The services (upacáras) that 
are to be carried out are enumerated as sixteen." 

Worship of God may be, as far as it concerns with temple, of two kinds 
namely moveable and immoveable. The formeris done when many icons are 
to be worshipped and the latter when there is only one, that is the 
Dhruvabera. These are called cala and acala. Yogapitha is to be prepared for 


5. ferar afed did arriaga | Param. S. 6.147a; IS. 4.19a. 

6. The deities are Srivatsa, Vanamálà, Maya, Vaisnavi, Vimala, Sakti, Utkarsini, Prajna, 
Satya, I$ànà, Anukampá and Pitamahi. Pad. S. 4.3. 141-142. 

7. See Pad. S. 4.3.106-118. 

Vide: a gt fe smi Gar oa Wafers i 
"merit ferma aerate t JS. 13.198. 
It shall be sounded for invocation, offering arghya, incense and light, offering food. 
On other occasions it shall not be sounded (/S. 207b-208). 
. For details see ch. 39 of LT. This is treaded under the heading /jyá in ch. 43. 

10. The sixteen upacaáras are: (1) Invocation, (2) Seat, (3) Arghya, (4) Padya, 

(5) Acamana, (6) Snàna, (7) Vastra (8) Yajfiopavita, (9) Sandal-paste, (10) Orna- 
ments, (11) Garland, (12) Incense, (13) Lamp, (14) Madhuparka, (15) Prapana 
(offering naivedya), (16) Nirajana. Vide:- Pad. S. 4.6.62-64a. 
According to another list, the upacaras are: (1) Avahana, (2) Asana, (3) Arghya, 
(4) Padya, (5) Ácamaniya, (6) Snana, (7) Paridhanaka, dress. (8) Uttaravasa, upper 
garment, (9) Sandal-paste, (11) Garland (11) Lamp, (12) Fragrant incense, 
(13) Madhuparka, (14) Prapana, (15) Anuvasana (fragrant betels), and (16) 
Namaskara. LT. 36.100-104a. 
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which dharma, Jnana, Vairagya and Aisvaryaare the feet supporting it in the 
South-east, South-west, North-west and North-east directions respectively. 
Mantranyasa is to be done with Mülamantra and DvadaSaksara. 

The description, that is given above, is intended to apply for a concrete 
form of God. The Laksmitantra prescribed the method of worshipping God 
whose presence is to be imagined, while the materials for use are area. The 
Jayakhyasamhita seems to offer the option to have the idol in water (pitcher) 
or fire or God having a form of the idol in the temple. The case with 
Sudarsana is different. He is to be worshipped in the form of an idol. 

In the preparation of an oblation in the form of food, the following 
ingredients: are required. Finerice, ! Mudga,"? barley, pulses, wheat, Priyangu, 
seasamum, | * Venu, Syamàka, coarse grains, Jartila (wild seasamum), 
Gavidhuka, Karkata and thorn apple. Some among these are to be pounded. 
These, are especially rice are to be washed with water using the relevant 
mantras. Havis (oblation) is of eight kinds." 

The vessels containing the cooked rice shall be brought from the hearth 
and placed on the grains and kept with a cloth covering it. Methods of 
preparing other foods are given along with a list of vegetables to be selected 
and cooked. Apupa (cakes of flour), Prthuka, Saktu, Rasala, Panaka are also 
to be prepared in the manner mentioned in these texts. These preparations, 
which are to be offered to God are to be spread on a mandala drawn in front 
of God. The vessels are to be taken away and sprinkled with Astramantra. 
There are nine” kinds of preparing the food regarding their quantity. While 
offering there to God, Surabhimudra (Kàmadhenumudrà) is to be shown.’ 
These foods should then be offered to the deities who form the retinue of 
Visnu. One-fourth of what is offered to God shall be offered to Visvaksena. 
No one shall partake of it afterwards. The priest shall therefore keep aside 
what is to be offered to Visvaksena.'" 


11.  Varieties of fine rice. /S. 25.60b-61. 

12. Seven kinds of mudga. Ibid. 62-63a. 

13. Five kinds of seasamum. Ibid. 63-642. 

14. They are Payasànna, Gudànna, Mudganna, Pakvanna, Dadhyanna, Tilanna, Nisanna 
(rice mixed up with turmeric powder) and all mixed together. 

15. ullama — uttama, madhyama and adhama. 
madhyama — uttama, madhyama and adhama 
adhama — uttama, madhyama and adhama. 

16. Vide Jayakhyasamhita VIII Patala. 

17. Therefore Visvaksena is called Sesasana taking in whatever remains (vide: LT. 40.84; 
SA. 43.106; VK. 9.280). 
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When worship is over, nirdjana is to be done. Nirdjana is waving light 
before a deity. It is of three kinds, sattvika, rajasa and tamasa. It is sdttvika 
when itis done at the end of bath and in Bhojyasana; and that which is done 
every day in the evening is rajasa. That which is done before offering light 
(dipa) and at the end of offering the food is of the tamasa kind. The sattvika 
kind is done in shrines which are self-manifested; rajasa in those established 
by members of the three castes and tàmasain Sidras and women. The lamp 
(dipa), which is to be waved before God, must be lit from the fire in the 
kitchen. The pitcher of small size, that is made of metal, shall have a mouth 
for wick and oil. This is called Dipakumbhawhich when lit shall be waved from 
the right foot of the Lord, then upwards in a pradaksinaway and ended at the 
left foot of God. It may be done, once, twice or thrice. In attendant 
(paricaraka) shall do it ultering Astramantra and Hrdayamantra. Or, it shall 
be done by a chaste woman or a number of women singing and dancing 
while bringing it before God. 

After nirajana, bali is to be offered to the deities stationed in the 
enclosures. This must be done in the three samdhyas, to the accompaniment 
of music. The attendant (pancdraka) shall move around in each enclosure 
and worship the gate-keepers. The priest (or some one else) shall dance at 
each stage. The dances and musical melodies vary from deity to deity. 
Svastika is the name of dance when Visvaksena is offered dali, and Rsabha is 
the svara. 

Worship is to be done at least thrice a day, in the morning, noon and 
evening"? or night. It must be noted here that two features that are obtained 
today in temples are not mentioned in the Agamas. One is the burning of 
camphor and waving it before God and the second in offering petals of 
Tulasi at the feet of God for a fixed number of times like 18, 108 and so on 
in the name of an ordinary worshipper in whose name this is done. 


18. Pad. S. 4.5.1-54a. 
19. Ibid. 5.66b. 


LI. Mahotsava 


mema 3: rei mj wp! The sages declare this as an enchanting 
visual sacrifice for gods. This is the view of Kalidasa regarding natya, of which 
dance is an enchanting and perceptible act, unlike the sacrifice which is not 
beautiful and is smoky. The gods have a liking to witness dance as they have 
for sacrifice. In a similar way, the festival and worship of God is attractive to 
look at. This has much significance for the word yagais often used to denote 
worship of god, e.g., Antaryaga, Bahiryaga; Yagamandapa, Yagasala, ijya and 
others. The festival is attractive to the eye and also to the ear like dance. 
Dance forms part of the temple rituals and along with instrumental music 
of the festivals. 

The word utsavais offered three interpretations in the Agama texts. The 
first interpretation means that savais misery and the preposition ut denotes 
that suffering is removed, evidently of the people." The explanation that is 
suggested by this is acceptable, but that is not the correct denotation of the 
name utsava. According to a second explanation, the word sava means ‘that 
which gives rise to', the object that is produced being joy or delight. The 
preposition uf meaning great, u£sava then means that which gives great 
delight to people. The word sava is further taken in the sense of sacrifice. 
The preposition ut means eminent or superior. Utsava then means an 
eminentor the best sacrifice; a sacrifice, which outshines all others, that are 
undertaken to please God. 

The Mahotsavais conducted in agrand manner thatattracts people from 
far and near to attend and return after itis over. There are many advantages 
which people at large, gain by the conduct of this. Festival here includes the 


l. Kalidasa: Malavikagnimitra Act. I.4. 

2. Vide: Wa Ja gud fashe: WHITE | 
SET: H Wl FAN THQ FAIA II Param. S. 16.2b, 3a. 
Cf. Pad. S. 4.10.6. 


3. Vide: seq fafa a wees HER: | Spr. S. 31.8b. 


Cf. 3p Asi qqernenmearafiafa wich | SA. 54.31.8b. 
4. Vide: aA Aa: amaaa: | SA. 54.36. 
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procession of the arca form of God brilliantly decorated and mounted on 
vehicles including chariots. The procession passes through the streets of the 
locality both in the morning and evening. 

The advantages are: (1) Old and invalid people, who have faith in the 
greatness of God as their protector, may not able to go all the way to the 
temple. They are immensely pleased when they behold the deity either 
before their houses or near the corners of the streets where they behold 
Him. (2) There are people whose minds are ever filled with materialistic 
attractions and so they do not have time to see or think of God. Now they have 
an occasion to behold Him by accident. (3) There are rationalists who do not 
have faith in theistic concepts. They would be rid of their wrong notions on 
seeing God in procession, particularly attracted by gala when music attracts 
them.” (4) People, especially women and children dress themselves in 
attractive garments, wear costly ornaments and mingle freely with others. 
Gay and gaiety, mirth and frolic mark these congregation of people who 
arrive at the place from distant places. The villages and tribal people exhibit 
then their skill in folklore. (5) People mix with each other, even if they speak 
in languages not generally known to each other. This comming together 
knows no distinction based on economic conditions, or religious status. (6) 
The merchants bring their wares and return making profits by selling them 
to the people attending the festival. 

The three texts called Ratnatraya do not treat this topic since they are 
concerned with the mantras and their use. They refer to arcà but do not go 
into details of its worship. The Jayakhyasamhita makes, however, mention of 
the need to conduct mahotsava’ and also to taking the idol in procession by 
placing itin a chariot.’ 

Festivals are of three kinds, namely Nitya, Naimittika and Kamya. The 
festival, which is conducted every year is Nitya. To the Naimittika kind 
belong the festivals which are conducted to alleviate the effects of earth- 
quakes, great portents, drought, pestilence, besiege of the region by en- 
emies and when the idols laugh or cry and rotate in their seats. The Kamya 


5. Vide: Paus. S. 1.31-33. 
6. JS. 20.384-386. 
7. Ibid. 191-193b. 
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kind of festivals are those which are done on behalf of the people in order 
to achieve the pursuits in life dharma, artha, kama and moksa.’ 

Mahotsava is of the Nitya kind conducted generally once in a year. 
However, it is done thrice in a year in the temple at Srirangam, and twice in 
a year in the temple at Tiruvallür in Tamil Nadu. The duration of the 
Mahotsava may be for 2, 3, 5, 7, 9, 11, 13 or 15 days but it lasts for eighteen 
days at Mannargudi in Tamil Nadu. The festival is best when it lasts for nine 
days, is of the middle kind when it lasts for seven days and is of the low kind 
when it is done for five days." 

The entire festival is treated asa sacrifice. The ceremonial bath (avabhrtha) 
is to take place on the concluding day, as in the case of a sacrificial session. 
Avabhrtha must be fixed to take place on a particular day which has the 
constellation marking the consecration of the idol or that of the patron who 
takes charge of the conduct of the festival. The day for commencing the 
festival is fixed considering the day of avabhrtha. 

Collection of sacred mud (Mrtsamgrahana) and ankurarpana are to be 
undertaken before the day when the festivalis arranged to be begun. On the 
day when the festival commences, the flag is to be listed in the flag-staff 
(dhvajastambha). A fine cloth, whose length is to be equal to the height of the 
Mülabera and wide to its half is to be got Garuda’s figures is to be drawn 
there. It is to be consecrated. The Utsavabera shall have the power (Sakiz) 
infused into it from the Mülabera and be brought to a pavilion near the 
flagstaff. Then the flag is to be raised to the top of the staff and tied there. 
Hoisting the flag shall be done early in the morning on an auspicious lagna 
or forenoon or afternoon fixed for this purpose. 

The kettle drum (bheri) is to be sounded informing the people that the 
festival has begun. The gods, who are in various regions and directions, are 
to be asked to be present in the temple for all the days of the festival. This 


8. Vide: 7S. 10.4-9a; Pad. S. 4.10.7-19a contains more details (cf. Mbh. 6.2.26); The 
Vaikhànasa Agama classifies the festivals as Kálotsava, Sraddhotsava and 
Naimittikotsava (vide: SA. 54.3b). 

9. Vide: Fare fah rat Gone Wem wq 

"rere fae Afai regat pm 1 7S. 10.14. 
Pad. S. 4.10.22-23 approves the duration of the festival to be a month or half a 
month or twelve days. 

10. This is treated elaborately in Pad. S. 4. ch. 10. 
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is called Devatavahana. Either Sanskrit or Prakrt or Dravidian language shall 
be used in inciting them.'! The priest or his son or his pupil shall call the 
deities in a loud tone. While doing this, the tāla, svara, raga and dance are 
to be used, which however vary from deity to deity. The Agama texts enjoin 
their use in a strict manner." A more detailed account is given in the 
Sriprasnasamhita. Alasingabhatta, the commentator on the ZJívarasamhità 
observes that the call to the deities is done only in Tamil. 

After the hoisting of the flag, the deityis to be taken round the village and 
be brought to the Yagasala, a hall where the rituals are undertaken. The four 
Vedas and the Ekayana Veda are to be recited there by the scholars well- 
trained for this. They have to occupy specific places assigned to them. 

The pitchers are to be placed in the Yagasala and are to be consecrated 
and sprinkled all round. The mandala called Abjanàbhabhuvana" is to be 
drawn there. God is to be requested to alight there and is to be worshipped. 
The holy fire ignited there is to be worshipped by the priest everyday from 
the commencement of the festival till the last day. Baliis to be offered to the 
guardians of the quarters and also on the Balipitha. 

The Utsavabera is to be mounted on vehicles and taken round the 
locality both in the morning and evening. The vehicles are to be carried by 
the Brahmins.'? Those who are skilled in playing on the lute, who could 
recite stotras in various languages, who are well-versed in logic, Mimamsa, 
who officiate as priests in sacrifices, grammarians, astrologers, and followers 
of the Paficaratra system are all to join the procession. Those who are 


1l. Vide: amaA meat depat p qun | 
aai a area Serata il JS. 11.36b-39a. 
12. Vide aaan p aAa qd: qu i 
MTE ASTAMAAA 1 Ibid. 11.49. 
13. Vide: Pad. S. 4.10.139-149. 
Srikamada and Colapani are few among the ragas, Dhakkara; and Madraka among 
the tālas, and Vàmajanvürdhvanrtta and Khataka among the nrttasare mentioned in 
IS. Gauda is the raga, Garuda is the tāla and Visnukranta the nytta for Garuda. Varati 
is the raga, Jaya tala and Svastika the nytta for Ganesa (JS. 1.77b-88a). 
14. This is the practice in the temple at Melkote in Karnataka. 
15. The method of drawing this mandala is described in 7S. 11.134-164. This mandala is 
not menuoned in other texts. 
16. Vide: Pad. S. 4.11-18a; Südras, devoted to Visnu, may also be allowed to carry the 
vehicles (Spr. S. 36.27b-28a; cf. 7S. 11.222). 
17. | Pad. S. 4.11.127b; 122a. 
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conversant with the composition of the Alvars shall go in front of the deity 
singing those hymns. Those who recite the Vedas shall follow Him.!? Those 
who serve God are to wear turbans.? 

Regarding the vehicles to be used everyday in the morning and evening, 
there is no standard directions to make use of them in any particular order. 
According to the /$varasamhità, the vehicles are to be used only in the nights 
and palanquins in the mornings except the chariot which is to be drawn in 
the morning. The horse is to be used on the eighth day in the night when 
the chieftain ought to rob God of His ornaments but by divine grace he gave 
up his profession and became a devotee of God and wrote a very large 
number of Tamil hymns.” He is ranked as one of the Alvars. This incident 
is enacted that night?! 

The ceremonial bath (avabhrtha) is to be taken in a lake or tank, or any 
place where water is stored. The priest shall take the Tirthabera, worship it 
and stand in the waters whose level comes up to one's navel and dip himself 
in that water along with the Tirthabera. All those, who have gathered there, 
shall take their bath at the sametime. Such people would be relieved of their 
impurities and get moksa.” 

On the tenth day, the vessels that are made of gold or silver are to be 
brought to the pavilion and one to be filled with flowers. They are to be 
placed on a pedestal made of grains in front of the seat of God and be 
sprinkled with punyaha water. They are to be covered with cloth. The utsava 
idol shall be brought there and placed on the Cakrabjamandala drawn in the 
place fixed for Him the priest shall do homa there and sprinkle the flowers, 
after removing the cloth covering them with the ghee used for Sampata 
homa. The flowersare to be placed at the feet of God uttering the Purusasukta. 


18. Vide: — "Taf e WW gigas | 
eae Yate: gua: feed: i ÅS. 11.236. 
teur BM g durer ACTS: | 
affad i Spr. S. 33.46. 

19. Pad. S. 4.11.150b. 

20. 15.11. 184-314b; 

21. Cf. fadt epum: feel es ug ou i 
TÀ ver Kaas gn: eges: I 
daaag fioe Afa || Sps. 36. 18-192. 

29. IS. 11.349, 350a. 
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Arghya, padya, dcamana, incense, and food preparations be offered to Him. 
This shall be repeated twelve times. When this goes on, musical instruments. 
shall be played upon, the Vedas shall be recited along with the mantras of 
the Ekayana recension. Strict rules are laid down for the selection of 
flowers" and for the preparation of food." 

The Utsavabera shall then be taken in a procession around the village 
and bought near the flagstaff. Food prepared shall be offered to God. 
Garuda shall then be worshipped and the flag shall be brought down from 
the top of the staff. The gods who were present there shall be honoured 
suitably and given a send off. The Utsavabera with Sri and Bhü shall be taken 
to the sanctum sanctorum and placed in its pedestal. Thus ends the 
Mahotsava. 

The assistants and attendants shall be honoured the next day with 
presents. 

Sri and Bhüdevi may be taken along with the Utsavabera in the morning 
and evening processions on some days.? The Agama enjoins the use of 
Tirthabera for avabhrtha but the Padamsamhita states that the discus or kurca 
in its absence is to be used.”° 

The Sripraénasamhità has some interesting details about the Puspayaga, 
which is to be done on the tenth day of the festival. The Cakrabjamandala 
shall be adorned with dark and black shoots of Tulasi. The palikas, which 
were used for ankurarpana are to be placed in the pavilion where this yaga 
is performed, with their months covered with sandal-paste, turmeric powder 
and aksata. They are to be placed in the northern part ofthe mandala. Visnu 
shall then be worshipped in the midst of the jar. Gods, who are in the 
enclosures of the mandala, God in the carp of the lotus there and the letters 
of the Dvadasaksaramantra in the roots of the petals in all directions are to 
be adored. The puspayaga is also called Dvadasaradhana, because of the use 
of this mantra twelve times. The priest shall begin with invoking the letter, 
God KeSava and Pranava in the vessel containing the flowers placing them 
ir the navel of the idol using kürca. He shall worship God starting from the 
root of the petal in the eastern quarter. Arghya, padya, acamana, yajnopaviia, 


23. Vide: SKS. Siva. Ch. 6. 

24. SKS. Siva. ch. 5. 

25. ‘Pad. S. 4.11.167. 

26. Ibid. 224-226, this practice is in vogue only in the Vaikhànasa temples where 
avabhrtha is called Cakrasnana. 
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sandal-paste, incense and nirajana shall be done. This is to be done for each 
letter of the Dvadasaksara-mantra, invoking Narayana and other ten gods for 
the subsequent worship. The deities, who are in the palikas are to be mentally 
brought to the mandala. Vasudeva, who is in the pitcher, shall be requested 
to occupy the utsava idol. Flowers are to be showered on the idol. The water 
kept in the jar shall be sprinkled on the idol. Nzrajanais to be done next. At 
the end, after bringing down the flag from the staff, the utsavaidol shall be 
taken to the sanctum sanctorum and the powers is this bera shall be 
transferred to the Malabera.”’ 

People, who attend festivals, are happy on witnessing the procession and 
more happy when they behold the deity mounted on the vehicle. God is 
omniscient, omnipresent and omnipotent. He has full pervasion over all 
beings, sentient and non-sentient. That He is the inner controller of all is 
admitted butcould notbe demonstrated. The vehicles used in the Mahotsava 
are Garudaand Hamsaamong the birds, lion, elephant, horse and Hanümàn 
among animals, Suryabimba and Candrabimba (prabha) among the lumi- 
naries, and palanquin quadrangular mandala and chariot are wooden. He 
presents Himself while mounted on these in quite an individualistic 
picturesque appearance. The use of the vehicles show thus that He has full 
control over all, despite the vehicles being non-sentient. 

It is to be noted here that Goddess Laksmi has several minor festivals 
throughout the year but not the Mahotsava. An exception is here in the 
temple of Sri Padmavati at Tiruchanur near Tirupati in the Andhra Pradesh 
and Sri Andal at Srivilliputtur in the far south of Tamil Nadu. 


27. Spr. S. Ch. 38. 


LII. Minor Festivals 


Apart from the mahotsava, which is held once in a year, there are festivals 
held from time to time which last for shorter durations. Generally, they are 
held almost once a month. The day for conducting them is to be fixed 
according to the lunar phase or constellation. If a minor festival is to be 
conducted, a festival in accordance with a particular constellation, it is 
necessary to find out whether that constellation pervades the full day or two 
days, some nddikas' on a particular day the remaining on the next day. If 
pervasion of a constellation is for more nadikas on a particular day and less 
on the next day, the former day is to be chosen. If that pervasion is for the 
nadikas on a particular day, whether it is the first or subsequent day, that day 
must be preferred. Similarly, the lunar phase (tith?), if is pervades two days, 
unequally, the subsequent day shall be preferred. However, the eleventh 
lunar phase (Ekadasi), or the twelfth lunar phase (Dvadasi) or Amavasya is 
to be admitted for the observances or that day when these pervade only for 
a kala.” Uttarayana is followed by six solar months and Daksinayana by six 
solar months. The sun passes from one /agna into another once in a month. 
This is called samkrànti? Visnu is equinotical point or equinox. During the 
six samkrantis of Uttarayana, God must be worshipped within the last nadikas 
and those of Daksinayana within 16 nadikas before Daksinayana begins. 

Most of the minor festivals are celebrated on the day having the constel- 
lation or within as enjoined in the Agama. The number of days during which 
these festivals are to be celebrated is notfixed for economic conditions ofthe 
patrons or temples are taken up for considering this number. 


— 


Duration of a nadikas is 24 minutes. 

2. Duration of a kala may be 1.6 minutes or 1.8 second, or one or two minutes. This is 
laid down in the Páncarátra Agama. The alamanacs ( Paficangas) also give guide lines. 
A particular lunar phase, e.g., Ekadasi is Vaisnava according to the rules of the 
Agamas and Smarta according to the smrtis. 

3. Lagna is a point or arc of the equator which corresponds to a given point or arc of 

the ecliptic. Vide: Markandeya S. ch. 24. 
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When these festivals are to begin, the power lying with the Mulabera is 
infused into the Utsavabera and it is transferred back to the Dhruvabera 
when the festival is over. 

Among the minor festivals which are well-known, the Vasantotsava, 
which gets the name from that of the season when it is celebrated, is 
celebrated in the Caitra and Vaisakha lunar months.* 

The Utsavabera gets the power infused from the Dhruvabera after the 
daily worship and is mounted on a golden vehicle and taken round the 
streets. It is brought, after its return, to a special pavilion called 
Vasantamandapa. After offering sweet food preparations to the deity, there 
will be music and dance in front of the deity. This festival is to be conducted 
on the full moon day in the bright fortnight. Arrangements are made for 
sport in water. The duration of the festival may be for seven or five or three 
or one days. Ankurarpana is done before this festival commences. Bali is to 
be offered twice a day on all these days of the festival. 

Turmeric powder shall be placed on aseat made of grains. The Utsavabera 
with Sri and Bhüdevi shall be given bath every day with this powder. The 
Utsavabera shall be taken round the streets every day. There shall be a mock 
fight between God and the two consorts. Sandal powder, flowers, turmeric 
powder, scented oil, milk, camphor and saffron, all of them put together 
shall be used to throw it on each other during this fight. This fight shall be 
held during midday in which the devotees, courtesans and servants could 
take part on behalf of God and His consorts. Then the deity shall be placed 
on Garuda or chariot and taken round the streets. After its return, it shall be 
taken with Tirthaberato the bank ofa tank. Avabhrthais to be done then with 
Tirthabera.” 

Damanikotsava is to be celebrated on the 12th day of bright fortnight in 
the Caitra months. The Utsavabera is to be decorated with Damanika leaves 
in the place of ornaments. Water kept in twenty-five pitchers are to be used 
to give bath to the idol uttering different mantras for the water of each 


4. See IS. 12.11-62. 
5. Vide: Spr. S. ch. 40. This treatment differs from that given in JS. 14; which enjoins the 
use of the horse vehicle before avabhrtha. 
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pitcher. Then the water kept in nine pitchers mixed up with turmeric 
powder is to be used for giving bath.° 

Plavotsava, the festival of float, is to be celebrated in the Sisira, Vasanta 
or Grisma rtus. It is to be conducted for nine or seven or five or three days 
or for one day. Ankurarpanais to be done before the commencement of the 
festival. Bath is to be given to the Utsavabera both on the day of commence- 
ment and conclusion of the festival. God may be taken round the streets on 
the first day and in a boat on the last day. A tank of the shape of Svastika or 
square or circle is to be preferred for this festival. There shall be a pavilion 
amidst water with steps on all sides and have four gateways one in each 
direction. The float must be firm and comparable to the milky ocean. It must 
be decorated with mirrors. The water in the tank shall be purified with the 
Punyüha water. Àdi$esa's presence shall be invoked in the float. The 
Utsavabera, with Sri and Bhi shall be placed on a good seat in the float. The 
Vaisnavas, who recite the Vedas, shall stand around God and recite the 
Vedas. Others who serve the lord are to be in another float. Others shall not 
touch the float, asitis of the nature of Adisesa.' Dancers and musicians shall 
occupy another float. The float shall circumambulate tank thrice or five or 
seven times. The deity shall remain there till sunset. The deity shall then 
brought to the bank and taken to the temple." 

The festival of float is also called Ksirarnavamahotsava. There is 
ankurarpanaon the previous night. Flag may or may not be hoisted. The deity 
shall be placed in a palanquin and taken around the streets of the locality. 
This festival is to be done in the evening. Avabhrtha may be arranged on the 
last day of the festival." 

The Dolotsava is the festival in which the Utsavabera and his consorts 
occupy a swing. This festival may be celebrated in the Uttarayana or 
Daksinayana. It is done in the bright fortnight for nine or seven or five or 


6. Vide: JS. 12.62b-93a. This festival is named as Damanakotsava in Pad. S. 4. ch. 14. 
Damanika is known an Davana in South Indian languages. This festival is celebrated 
in the Phalguna month for three days, while it is an one day festival according to JS. 
also see Visvamitra S. ch. 26. 

7. Vide: JS. 12.234a. 

8. This indicates that the floating festival is to take place during day time (7S. 12.239b), 
but the practice non obtained is to have it at night fall lasting for some hours. 

9. This festival is done in the temple at Srirangam for nine days in the Màgha month. 

10. Vide: Spr. Ch. 41. 
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three days. After ankurarpana, this festival may be done in the first or second 
enclosures of the temple or outside it. A swing made of gold or silver or 
copper and having four corners shall be suspended in a pavilion specially 
erected for the purpose. The ropes used for suspending it could have been 
made of silken or cotton threads. Ádisesa is to be worshipped in the central 
part of the swing. The divisions of Garuda (Garudavytha) shall be wor- 
shipped in the pillars of the pavilion. The four Vedas are to be adored in the 
ropes. The mantras are to be placed (nyaàsa) in the other parts of the swing 
and are to be worshipped. The Utsavabera shall be given bath both at the 
commencement and conclusion of the festival. Eminent Brahmins shall 
move the swing to and fro in which the Utsavabera is placed with Sri and 
Bhüdevi. Dances and music shall form part of this festival. 

Svapotsava is celebrated when Visnu goes to sleep. This is to be done on 
the dvàdasi day of the bright fortnight in the Asadha month (July 14 to 
August 14) and lasts till the Karttika month. Visnu takes up Yoganidra'' 
during this period. During the four months of this festival, no naimittika 
festival shall be celebrated. A chamber shall be got ready in the front portion 
of the temple or elsewhere, with bed. Or, it may be by the side of the 
Mülabera. God shall be worshipped on the night of the Ekadasi day. The 
power shall be transfused from the Mülabera to the Sayanabera or Kürca. 
Sayanabera shall be taken to the chamber and laid down on the bed where 
Ananta (Adisesa) is invoked. Worship is to be done to that bera every day till 
the Lord wakes up. On the Dvadasi day of the bright fortnight in the 
Bhadrapada months (September 15 to October 15), the Sayanabera shall be 
made to turn to its side. God shall be awakened on the Dvadasi day in the 
Karttika month. It shall then be given bath and taken to the sanctum 
sanctorum and placed in its position. The Utsavabera shall be decorated and 
taken with the consorts to the vehicles like chariot. After a procession 
around the streets in the locality, the Utsavabera shall be taken to the 
mandala where a pitcher is placed. 

This festival is also called Kaisika ekadasi which is celebrated in all the 
temples in the south. A scholar reads that portion in the Kaisikapurana early 
in the morning on the Dvadasi day, the last day of this festival. He receives 
special honours from the temple authorities. 


ll. Yoganidra: feigned sleep of Visnu when he centemplates on the souls and their 
problems. 
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Navaratrotsava is celebrated for nine days in the Àsvayuja month (15 Sep. 
to 15 Oct.). Thisisalso called Viralaksmyutsava or Sridevyutsava. The day for 
the celebration is marked by the ninth lunar phase without any tinge of 
Astami in the bright fortnight. For the commencement of the festival, the 
first lunar phase or Amavasya is to be chosen, if the ninth day has the ninth 
lunar phase. This festival may be done for three or five or seven days. The 
festival is called Vaisnava if it lasts for nine days, Aindraka ifitisfor seven days, 
Saiva for three days, and Brahma if it is for one day, and the results for these 
are worldly prosperity and moksa, welfare for the state, destruction offamine 
and destruction of diseases respectively. This festival shall begin with 
ankurarpana. Srimantra is to be used while it is concluded. Viralaksmi shall 
be worshipped every day at night fall, in the central pitcher placed in the 
pavilion; Laksmi, Kirti, Jaya and Maya in the subsidiary pitchers. Secondary 
deities like Savitri, Ksama, Sraddha, Kanti, Candi, Balakini, Vibhisika and 
others are to be worshipped at the spots fixed for them by the Agamas. 
Sridevi is to be worshipped in the morning and taken round the streets of 
the locality, placing her in a palanquin. After return food preparations are 
to be offered to her. She is to be taken this to her shrine on the last day she 
shall be worshipped in the night." 

The Utsavabera of Visnu is taken on the very day ofthe ninth lunar phase, 
on the horse vehicle. He is to have the bow and arrows. He is taken to the 
bank of a river or tank. The vehicle is worshipped with Garudamantra. He 
is then taken from there, after bath, to a big forest placed on the horse 
vehicle and placed near a Vahni tree.” Some shoots of this tree are collected 
and placed on the head of God. The priest shall take the arrows and 
discharge them in the four directions, two upwards and two downwards. The 
deity shall be brought back through the streets of the locality in the evening 
when a number of lights would glow around the deity. Then the deity shall 
be taken to the temple and placed in the sanctum sanctorum. 

This festival is called Navaratrotsava, or Mrgayotsava and Viralaksmyutsava. 
Kings used to perform this festival on the Dasami day called Vijayadasami. 
It is also held that the Pandavas placed their weapons near a Sami tree, when 


129. FS. 13. 92-126, Nowadays, Sri is not taken out of the temple except in Tiruchanur, 
near Tirupati. 

13. Vahni tree = Agni-tree, thatis, Sami-tree which produces fire. Cf. Spr. S. 44. 1-23; 254- 
263a; Visnutattva S. 4.29. 
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they went to live in cognito for one year. They came to the tree on the expiry 
of the period and took their weapons. 

Krttikadipotsava is held on a day when the sun is in the solar month 
Vrscika (Nov. 15 to Dec. 15). The constellation on the day shall be Krttika 
and the lunar phase shall be full-moon.’* On this day, the temple is to be 
cleaned and sprinkled with Paricagavya. After the worship is over for the 
Mülabera, the Utsavabera with $ri and Bhüdevi are to be brought to the 
audience pavilion. Bath shall be given with water kept in twenty-five jars and 
food preparations be offered. A vessel made of gold or silver or copper or 
mud shall be placed on a pedestal of grains in front of the Mülabera. It shall 
be filled with ghee. A wick, made of pieces ofa new cloth or threads of cotton 
shall be placed in it. Eight small vessels ($arava) are to be placed around that 
vessel in the eight directions (including intermediate ones). Those, who 
have had initiation shall carry all these and lit them with the fire in the fire- 
pit. They go with them around the temple accompanied by the Brahmins 
reciting the Vedas. They shall be placed before God and worshipped. They 
shall then be placed at all enclosures and entrances. The Utsavabera with its 
consorts be taken round the enclosures. Every room and pavilion in the 
temple shall have the lights lit. Then the deity shall be taken to the gateway 
where a pillar is erected to the height of the temple (vimana). It shall be 
made of stone or wood. The figures of lion, Hanuman, Garuda and swan 
shall be painted in the lower portions of that pillar. The pillars is then set fire 
to. After the pillar is burnt, the deity shall be taken through the locality. Each 
house, garden and squares shall have lights lit. After return, God shall be 
offered food, taken to the Garbhagrha and placed there. This is also called 
the festival of lights.’ 

Margasirsotsava is to be done on the day when the sun enters Capa lagna. 
The Utsavabera with Sri and Bhüdevi , Visvaksena and the idols of the 
devotees are to be given bath and well-decorated. Then the stotras in praise 
of Visnu composed in Sanskrit and Tamil are to be sung. Preparation of 


14. This constellation and lunar phase of full moon may not exist and there may be 
problems for fixing the exact day for this festival. This is discussed elaborately in 7S. 
13.147-222; Pad. S. 4. 15.8-24. Markandeya. S. Ch. 25; Vasistha. S. Ch. 24. 

15. The basis for this festival is narrated in Spr. S. Ch. 45. King Bali, who was sent to Patala 
by Vàmana, performed a sacrifice there and at his request, Visnu ordered the 
performance of Dipotsava. 
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mudganna shall be offered to God and distributed to those who sing in 
praise of God; after offering them holy water.!? 

Adhyayanotsava is celebrated in the lunar month of Màrgaéirsa. It lasts 
for twenty days, with two parts. The first part is for ten days ending with 
Ekadasi and the other part of equal duration begins on the same day and 
lasts for ten days. During this period, the Tamil compositions numbering 
four thousand verses composed by the ten Alvars are sung in the presence 
ofthe Utsavabera in a specially arranged pavilion. Two demons who attacked 
Brahma were killed by Visnu. They were born again and wore the discus and 
conch and came to Visnu and lived there. God was pleased with their 
devotion and opened the door facing north and allowed them to go through 
that. They did accordingly and got moksa. This door is called the door for 
Vaikuntha which is opened only on these days. This festival thus has 
connections with the opening of the door and hence is called Moksotsava." 
During this period, the Vedas are also recited. The compositions of the 
Alvars are treated to be valid like the Vedas and hence are called Dravida 
Veda. Hence recitation of these compositions is called Adhyayana. The idols 
of the Alvars and Acaryas are brought to a pavilion where the Utsavabera is 
placed and Vedas and these compositions are recited before Him. Each 
Alvar and Acarya is honoured individually. Avabhrtha shall be done on the 
last day. Mahotsava is to be celebrated with flag-hoisting and avabhrtha. 

Pancaparvotsava is the name of a minor festival conducted in almost 
every month when other festivals are not celebrated. This festival is generally 
conducted on seven days in a month, the days being, monthly Samkramana, 
Amavasya, Pürnima, two Ekadasis, Sravana constellation and the constella- 
tion in which the Mülabera was consecrated. Parva may mean full moon day 
or a particular phase likely Amavasya, or division of any kind. Full moon and 
new moon are counted as single parvan, two Ekadaásis as one parvan, Sravana 
as one, another constellation as one and Samkramana as one-all making the 
five parvans. Utsavabera with Sri and Bhüdevi are given bath on each of three 
days and taken out in procession either inside the temple or round the 
streets in the locality. 


16. The water, with which God is worshipped by offering Him arghya, pádya and 
ácamantya and which is used for giving bath on specific occasions, is treated holy and 
distributed to the devotees. 

17. Spr. S. Ch. 46. 
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Other minor festivals? are: (1) Jyesthasnapana, ? (2) Gango-tpattyutsava," 
(3) Narakacaturdasi or Dipàvali," (4) Gajendramoksa," (5) Pranayotsava," 
(6) Kalhàrotsava,"^ (7) Vaisakhotsava,? and (8) Agrayana utsava.”° 

Sridevi, who has a separate shrine, has festivals on every Friday except 
when, there are no festivals in the temple. She is given bath and food 
preparations and is taken, in the evening, around the enclosure in the 
temple. The marriage of Sri with Visnu is celebrated in the lunar month 
Phalguna on the full-moon day having the constellation Uttaraphalguna,”” 
The above-mentioned festivals do not seem to have been treated in the 
Agama texts. 


18. Ibid. Ch. 47. 

19. Ibid. Ch. 41. 

20. Ibid. Ch. 43. 

2]. Ibid. Ch. 44. 

22. Ibid. Ch. 48. 

23. Ibid. Ch. 48. 

24. Ibid. Ch. 49; Visvamitra. S. ch. 25. 

25. 7S. 12.93b-110a. 

26.  Ibid./S 12. 143b-160. 

27. A festival called Srikamavrata is enjoined on this day. Vide, ad. S. 4.15.73-87 but Sri 
is praised in this context Ibid. 113. 


LIII. Worship and Festivals of the Vyuha, 
Vibhava and other Deities 


The vyùha deities have an abstract form characterised by Sadgunya, but the 
Agama describes them as holding the conch, discus and others. This 
reference has only metaphorical colouring.’ 

There are mantras for worshipping each of these deities in all the four 
states of waking, dream, deep sleep and transcendent.” The Caturatmya 
aspect of these is to be borne in mind while worship is done. The mantras 
used for worshipping them externally is to be considered as temple. They 
are to be worshipped in the Cakrabjamandala on the pericarp and the twelve 
deities KeSava, Narayana and others in the Agama texts;* as having forms 
which shoud be taken as imagined.” The inscriptions at Ghosundi in 
Rajasthan and Nanaghat show that Vasudeva and Samkarsana had temples, 


l. Vide: WeVafand td agra a fara JTA, | Ahs. 6.25a. 
mapaa: Ted: qnte: | 
enfer erreesfafeerfeiafaeiftfa: 1 Ibid. 9.32b-33a. 
Cf. LT. 29.7; 36.60-63. 
DIAS WTA SIRT TANT: | 
aaf yiri STANT I SS. 3.8. 


2. The mantras for the Vyüha deities are: 


1. 3 sTfEdTT«TTTE WHR FA TA: | 

2. 8 ANTM TAA AAT AA: | 

3, 3 WONT WTA AA: | 

4. Š aAA pA AAW AA: | 

The Visakhayüpamantra: 

a WTS TST WCWu T AATA TA: d 

For the mentions in the four states, see SS. 5.35b-47a; 6.28a-39a; Ibid. ch. 7. 
3. Vide: magafi aa pen semen | 

feri vaqereafergraart ETR i Ibid. 7.14. 

4. Ibid. ch. 8. 
5, Vide: LT. ch. 10; SS. ch. 5; Vis. S. ch. 11; Markandeya S. ch. 8; Pad. S. 3. ch. 16. 
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evidently for their worship in the form of arca. The bhana Padataditaka of 
Syamilaka mentions a temple for Pradyumna.° 

The ten divine descents of Visnu are to be worshipped in the form of 
icons either in shrines separately built for them or as part of bigger shrines. 
The descents of Varaha and Narasimha are treated at length in the Agamas.' 
Varáhamantra is treated in great detail." The temple of Sri Bhūvarāha at 
Srimusnam, near Chidambaram in Tamil Nadu is dedicated to the descent 
of Varaha, though the Agama texts do not refer to this temple which is held 
to be self-manifested. There is a shrine on the bank of the tank at Tirumalai 
in Andhra Pradesh, where the deity is called Adivaraha. 

The descents of Narasimha get a special treatment in the Agama texts. 
The mantra of this deity get elaborate dealing in them.’ The mantra is to be 
written in the birch bark.'” Mandalas and Cakras are to be prepared for His 
worship.'! He is depicted in the form of icon in a cakraon one side of it, the 
other side having the figure of Sudargana.'” A fragment of Narasimhasamhita 
deals with Laksakotihomavidhi to propitiate this deity. There are separate 
shrines in South India, dedicated to this deity, e.g., Ahobilam, Andhra 
Pradesh, Sholingar, Triplicane and Singaperumal Koil in Tamil Nadu and 
Mangalagiri in Andhra Pradesh. 

The descents of Vamana, Trivikrama and Parasurama have their mantras 
in some of the early texts and definitely in later texts. There are two temples 


6. | Vide Wag wgearaaqu Aaaa | p. 24. 


Syamilaka was perhaps a contemporary of Bana (650 A.D.), who refers to him in his 
Harsacarita. 
Vide: Visnu S. Ch. 14, 15; Markandeya S. ch. 8; Pad. S. 3. Ch. 17. 
8. Vide: LT. ch. 45, 55; cf. Paus. S. 36.318, 322; Sesa. S. Ch. 5,6. 
Visnutantra Ch. 14, 15 and Vis. S. Ch. 21. 
Ahs. 59. Ch. 44-49, this descent has a form, 
Vide:- Paus. S. 36, 319, 324; JS. 29. 111-1882; Pad. S. 4-27. 1-28; 28.83-103; SS. Ch. 12. 
H.D. Smith: Catalog of Smith Agama Collection: PP. 104-105. 
9. SS. Ch. 17; Pad. S. 4-27. 29-39. 
10. SS. 17. 165, 348. 
11. Ibid. 17. 313, 322, 338, 335; Visnutantra. Ch. 17. 
19. — Ahs. Ch. 54-56; This is given in detail, JS. 29. 1-8; Sesa S. Ch. 45. 
13. H.D. Smith: Catalog of Smith Agama Collection. MS. P. 447 Paus. S. 36. 323. 
14. Vide: Ahs. 56. 19b-20; Paus. S. 36. 311; Pad. S. 4.27. 224-242; SS. 24. 235b-237a; IS. 17. 
236-237; Spr. S. 13. 151-162. 
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for Trivikrama at Kanci, and Tirukkovalur in Tamil Nadu. There is a 
Vamanasamhità in fragments, glorifying the descent as Vàmana.? 

The descents of Visnu as Ràma and Krsna are very popular. But the early 
Paficaratra texts do not refer to them.'? Later texts contain a treatment of 
this descent!" in greater details. Descent of Balarama gets only scanty 
treatment. There are numerous temples for Rama, as in Bhadracalam in 
Andhra Pradesh, Tiruvellur, Madhurantakam and Vaduvir in Tamil Nadu. 

The celebration of Krsna's descent is described in detail in the 
Satvatasamhita. The birth of Sri Krsna is known by two names Janmastami 
and Jayanti. Janmastami is the name given to that day when the lunar phase 
Astami is not affected by saptami at the moment of moon’s rise even if that 
day does not have the constellation Rohini. The sun must then be in the 
Sirnha lagna or Sravana month. If the constellation Rohini on that day is not 
affected by Krttika at the time of sun rise, whether it is or not associated with 
Astami, the eighth day or Jayanu. There are rules which are complicated to 
fix up the exact date for celebrating Sri Krsna’s birth. 

On the day, which is settled for celebrating Sri Krsna’s birth the idol of 
Sri Krsna shall be brought to a specially decorated pavilion where a mandala 
is drawn and a pitcher is kept with water. When the moon rises, the idol shall 
be given bath with waters kept in 25 pitchers. He shall be worshipped in the 
mandala and pitcher. He shall be offered fruits of several kinds and prepa- 
rations of dishes of eatables of different tastes. The deity shall then be taken 
to a swing nearby and worshipped after placing it there. 

The next day, the idol of Krsna is to be worshipped and taken in 
procession around the locality, mounted on the elephant or horse or 
palanquin or chariot. The cowherds shall break, in the presence of God, pots 
containing milk or butter and drink them freely. Then the deity shall be 
brought back to the temple. This shall be celebrated for 1, 3, 5, 7 or 9 days 
or fora fortnight or fora month. If the idol of Krsna, is not available, the chief 
deity in the temple shall be worshipped.” 


15. Smith's Collection p. 105. 

16. Mention of Rama’s descent is available in Ahs. 37. 64-65; also in Paus. S. 36. 328. 
17. Vide: Vasistha. S. Ch. 23; Smith's collection. PP. 147-152. 

18. — Vide: Smith's collection. PP. 152-153. 

19. Vide: /S. 13. 1-14; Spr. 42. 1-11. 

20. Vide: 7S. 13. 15-90; cf. Pad. S. 4.15. 30b-36b. 
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Krsna is said to have born in the year Subhakrt; black fortnight, Simha 
month, constellation Rohini with astami associated with karana 
Harsakaulava.?! Detailed description of Krsna's descent is given in some of 
the Agama texts.” There are several shrines in South India where Krsna’s 
arcaform is worshipped under many names. For instance, He is Parthasarathi 
in the temple at Triplicane, Madras; Pándavadüta at Kanci; Rajagopala at 
Mannargudi. 

Description of Visnu’s descent as Kalkin is described in some samhitas™ 
of the Pancaratragama. 

The shrines, that have been mentioned above with reference to the 
worship of the arca forms of divine descent, are not all of the Pancaratra 
kind. Some of them follow the Vaikhanasa tradition. Host of them, which are 
independent ones, celebrate Mahotsava in fixed parts of the year, besides 
the days of the descents. Sub-shrines in many temples, have only the birth- 
days celebrated. For instance, Nrsimha's worship at Ahobilam follows the 
Pancaratra system, while at Sholingar the Vaikhanasa mode. Krsna is 
worshipped at Mannargudi by the Pancaratra mode and at Triplicane by the 
Vaikhànasa kind. 

Worship of the twelve deities beginning from KeSava does not appear to 
be related to their arcá forms anywhere." Some deities of the Pradurbhava 
kind have only the mantras which are contained in the Agama texts. For 
instance, Kapila is a well-known sage, representing Visnu's emanation. He 
has only mantras.? 

Apart from these deities, mention must be made of Hayagriva who has 
a human body with the head of the horse and according to a text, the head 
is that of Varaha.”° This deity is in charge of learning. His arca form is 


21. Harsakaulava: harsa-happy, karana an astronomical division of the day (half of the 
tithi). Karanas are eleven: namely Bava, Valava, Kaulava, Taitila, Gara, Vanija, Visti, 
Sakuni, Catuspada, Kintughna and Naga. Here Kaulavakarana is meant. For details 
see M.M. Williams: Sanskrit-English Dictionary P. 254 Col. 1. The year Subhakrtwith 
all these astronomical details corresponds to 3178 B.C.; Spr. S. Ch. 42. 

22. Vide: Pad. S. 3.18.1-37; Vis. S. Ch. 11. 

23. | Vide: Markandeya S. Ch. 8; Visvaksena S. ch. 11. 

24. There are some temples where the arca form is known by the names Madhava and 
Damodara as in the city of Madras. 

25. Vide: JS. 29.61-110; LT. 50-67; Ahs. 11.54a; SS. 12. 24b-26. 

26. Vide: SS. 12.53; Paus. S. 36.321b. 

Hayasirsa. S. Adi. 22. 17a. 
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available in a temple on a hillock at Tiruvahindrapuram, near Cuddalore in 
Tamil Nadu. 

Ananta, who is known as Ádisesa is the couch of Visnu. He is also known 
as Nàgarája." He is found in many temples where Visnu is in the reclining 
position, as in Srirangam. 

Garuda is the vehicle of Visnu. He has a subshrine in all temples of Visnu. 
Invariably, itis in front of the main shrine there. His arca form is huge in the 
temple atSrirangam. There are some separate texts glorifying him, but most 
of them are lost.” 

Visvaksena?? is the commander-in-chief of the army of Visnu. Four 
leaders of groups (gana) are mentioned with the names Gajanana, Jayatsena, 
Harivaktra and Kalaprakrti. Gajanana has the face of the elephant, four 
tusks, three eyes and four hands. Jayatsena has the face of the horse. 
Harivaktra has the face of the lion. Kalaprakrti has dreadful teeth. All these 
are to be worshipped uttering their names with pranava at the beginning and 
namah at the end. Kalaprakrti is another name of Visvaksena." They are 
mentioned as Vinayaka, VighneSapranava and Gananatha. He (Visvaksena) 
shall have a separate shrine in the southern part of the village. He is stated 
to be Visnu himself?! Whether Gajanana is identical with Vinayaka is not 
clear, but Vinayaka’s shrine exists in some temples of Visnu. 

The Agamas declare that the flowers, fruits and food, that are offered to 
Visnu and offered then to Visvaksena become forbidden for use by others. 
Hence these are to be offered to Visvaksena after others have partaken 
them.” Hence he is called Sesàsana, partaking what remains. He has a 
separate shrine in all temples of Visnu, but no festival is celebrated in his 
name except on the day of his birth. 

Sudarásana, the discus of Visnu occupies a high place in the Agamas. He 
who has a human form represents the Kriyá aspect of Sakti. He is in the nave 


27. | LT. 33. 34; Ahs. 5. 32, 36a. 

28. LT. 38.76, 77; Vide: SKS. Siva. 7.13b-14; Garudarcanika is stated here as a work, 
probably intended to worship Garuda. Another work called Padmodbhava, probably 
a sarhità states that 360 kinds of leaves are to be used to worship Garuda. 

29. hid. Paus. S. 20. 1-57. 

30. Ibid. 20. 39-57. 

31. SKS. Siva 1.89-93; Vis. S. 110b-115. 


39. . Vide: fateri adummüsraía fafaq 1 LT. 40. 84a; Cf. Ahs. 17.482. 
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of the wheel which is said to be pervaded by six adhvans." All the powers are 
in that wheel which is called Kalacakra. He has four hands in the right and 
four in the left. They have different weapons. He has also 16 hands and he 
stands in the pratyalidha posture." 

The Ahirbudhnyasamhita, which can be called Sudarsanasamhita gives the 
procedure for making the Sudarsanayantra in the shape of a lotus, the nave 
of which is to have the figure of Yoganarasimha."" The yantra may be written 
on the birch-bark.? The mantra of six syllables is to be used for worshipping 
him." He has separate shrine in the temples of Visnu. The explanation is 
given for the name Sudaráana in the Pauskarasamhitā.” He is on one side of 
the cakra with Narasimha occupying the other side. His shrines at Kanci, 
Srirangam and Tirumolur in the South are famous and are worshipped by 
devotees for security. Grand festival is conducted for him on his birthday. 

Hanüman, the great devotee of Sri Rama, is worshipped by a large 
number of people in his subshrines to temples and also in separate ones 
throughout India. Invariably, his shrine is to face the main entrance of the 
temple at the end of the street leading to that temple. He gets bali every day 
from the temple. More than the subshrinein the temple, the private temples 
dedicated to him are popular. His birthday is celebrated about the lunar 
month of Mrgasirà (15 Dec. to 15 Jan.); but the worship may not be 
according to any Agama. 

The Agama texts contain a brief treatment of the deities installed in the 
enclosures, gate-keepers, guardians of the-quarters, nine planets, conch, 
discus, ornaments, foot-stool, bell, umbrella, mirror and others. They are 
respected, if not worshipped. 


33. LT. 30. 12-22. 

34. Ibid. Ch. 30; 31.48-50a; pratyalidhaisa posture with the left foot being advanced and 
the right drawn back. 

35. Ahs. 26. 62-64. 


36. Ibid. 75b. 
37. Detailed method is given to worship him. Aks. Ch. 26, 37; mantra is om sahasrara hum 
phat. 


38. Vide: WW ws y fem amm qax fast | 
WRITE FHT TET Wert TT | 
zarfa «yii qui egi aena YAA Il Paus. S. 41.42a. 
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The temple has subshrines for the Alvars and Acàryas, separate shrines 
for some of them. They are offered bali every day and grand festivals are. 
conducted on occasions of their birth day. They have separate temples 
generally in the places of birth.” Among the Acaryas, Ramanuja, 
Vedantadesika and Manavalamamuni are the most well-known Acaryas who 
have big shrines where the annual festivals culminating in their birth days 
are conducted for ten days, but the method of worship is not Paficaratra in 
every shrine dedicated to them. 

The sandals (paduka) of Sri Rama were worshipped by Bharata. This idea 
or concept gave rise to have Sathari in the temples of Visnu. This is placed 
on the heads of devotees with a cuplike vessel having the sandals on the top.” 
Sathakopa was the human Acarya and his name as Sathari denotes a symbol 
of Sathari. This Sathari is always kept at the feet of the Utsavabera. In later 
years, this gave rise to having padukds of each Acarya even in modern times. 


39. Vide: /S. 8.175b, their names are given (Visnutantra 19.1-25). 
40. Vide: STA Fae aA WEAN] | Spr. S. 36. 53a. 


LIV. Snapana 


Snapana means giving bath to God. People and rulers become prosperous 
when this is undertaken. The evil effects of portents are controlled, diseases 
are overcome and the wishes of people get filled by this.' This is also called 
abhiseka." 

It is done generally on Visuva, monthly samkrama, eclipse, Uttarayana 
and Daksinayana, dvadaii, Sravana constellation, Amavasya, Pürnimà, and 
other important constellations. 

The patron, who is in charge of these celebrations, shall choose four or 
eight periods, who are skilled in doing snapana. A pavilion shall be erected 
for this purpose with a pedestal there. If the Mulabera is to be given snapana, 
there is no need for the pedestal. Ankurarpana is to be done prior to taking 
up this service. The pavilion is to be purified with water mixed up with 
cowdung and then with pañcagavya. 

The Snapanabera, which is given bath daily is to be used even on 
occasions when snapana is done on a great scale; but people wish to witness 
this and so an idol of greater size is required. Hence Utsavabera is used on 
these occasions. 

There are two kinds of baths namely Para and Apara. The former is often 
kinds, namely, Pradhana, Para, Parasüksma, Parasthüla, Süksmapara, 
Suksmasüksma, Süksmasthüla, Sthüla, Sthülasüksma, and Sthülasthüla." A 
vessel, that is made of metal, wood or mud is to brought there. Filling it with 
water, it shall be placed in the north-eastern part of the pavilion. Pitchers are 
to be brought there and wound with threads, they are to be placed on a small 
pedestal made of fine rice. They are to be worshipped. Certain ingredients 
are to be placed in them. These ingredients vary from pitcher to pitcher. The 
number of pitchers used in these kinds are twelve in the Pradhàna, Para and 


- 


Pad. S. 4.8. 1-2. 
Spr. S. Ch. 27. 
8, These are treated in ŽS. 15.1-142; Param. S. 14: 28-142. 
These are illustrated in charts on PP. 1-10 of the Introduction to the Param. S. The 
ingredients and stated each of these in the Introduction to Param. S. PP. 8-9. 
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Parasüksma kinds, nine in the Parasthüla, twenty-five in the Süksmapara, 
seventeen in Süksmasüksma, twenty in Süksmasthüla and forty in Sthülapara 
and Sthulasuksma. 

The Apara type of snapana is of nine kinds, namely, Uttamottama, 
Uttamamadhyama, Uttamadhama, Madhyamottama, Madhyamamadhyama, 
Madhyamadhama, Adhamottama, Adhamamadhyama and Adhamadhama. 

473 pitchers are to be used in the uttamottama, 409 and 313 in the other 
two kinds. The three kinds under the need of Madhyama require the use of 
227, 218 and 127 pitchers respectively. The three kinds of the Adhama type 
require 81, 45 and 17 pitchers. The ingredients to be put in these and the 
deities whose presence is to be invoked are also mentioned.* Mantras are 
given to sanctify the water in the pitchers.” 

There is a special kind of snapana called Sahasrakalasabhiseka in which 
1008 pitchers are used. The purpose in having this is to control famine, evil 
omensand others of dreadful kinds and to acquire prosperity. Here too, the 
Agama texts give the names of ingredients and mantras. Ankurarpana must 
be performed before beginning this kind of bath. Sixty-four priests would be 
required to take part in this. Sadhakaswho are trained in doing this could be 
taken for service. Homa is to be done for the various deities as stated in the 
text. Then God (Utsavabera) shall be given bath with water kept in all these 
1008 pitchers uttering the relevant mantras.’ The pitchers kept in the 
eastern quarter are to be taken at first, then south-east and others. Finally, 
bath is given with the waters kept in 81 pitchers which are placed in the 
centre. 

The Mülabera could be given this snapana. The Utsavabera is to be well- 
dressed and decorated with ornaments and shall be taken round the streets 
of the locality. When the Utsavabera is brought back to the temple, every 
deity at the entrances and enclosures are to be sprinkled with the water used 
for this snapana. 


See Introduction to Param. S. PP. 2.348; 10-14. 

Pad. S. 4.8.72-81; 7S. 15.212-234a; gives names and numbers of ingredients which 
differ from those given in Param. S. Cf. Pad. S. Vol. II. PP. 501-610 for a different 
number of pitchers to be used. 

6. Pad. S. 4.8.103-130. 

7. Ibid. 4-9.7, 8; Param. S. PP. 15-22; see Pad. S. Vol. II, chart at the end. 


SUR 
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The first five kinds of the Para kind of snapana every day also and on the 
festivals of the naimittika kind. The other five kinds are to be given when bath 
is to be given for the vyitha deities. The uttamottama kind of snapana is to 
be given on Uttarayana, Daksinayana days, Visuva, and eclipses. This can be 
given also when the festival commences and concludes.’ 

Anantakalaśa is a kind of snapana which would fulfil all wishes. This is to 
be done in the afternoon.” 


8. Vide: IS. 15.423b-430; Spr. S. 27.137a. 
9. Param. S. 14.348 to 346, perhaps ananta means numberless pitchers or any number 
not to be counted is meant. 


LV. Pavitraropana 


Pavitraropana is an expiatory ritual. It is also called Pavitravidhana and 
Pavitrotsava. It is a sacrifice which protects him who commits offences, from 
falling down, particularly the twice-born and completes the work taken up 
by them.’ It protects him who does that work through expiatory rite, a work 
that is enjoined but has become degraded by the omission of mantras and 
others.” Pavitra means that which purifies those sins and defects which have 
become impure, which have occurred in the course of the year by the priests 
or attendants who work in the temples. This is enjoined for him who could 
not enjoy life without avarice, who could not undertake krcchra," owing to his 
incapacity, whose life has suffered by ailments, and who could not perform 
Càtürmásya, as he has no independence to act.' 

Pavitraropana means placing or applying pavitra. This is to be done 
during Catürmaàsya in Daksinayana, in any month from Asadha to Karttika. 
It is of the best kind when it is done in the night of ekadasi during 
Caturmasya, of the middle kind in the eighth fortnight of the solar months 
during this period and low in the lunar month.” 


1. Vide: Wha remedi fe tenaaa | 

faa festenta pirt aiifa a 1 

ees a PAE Tega WAT Wen | 

am VS afara sATA AA: 1 JS. 21-112. 
2. Vide: "radere ad ufad fated YA: i 


Wafers atai wad YA: II 
qafa Heal Veta safer i 
gyfa frames: ufan Way I Pad. 5. 4.14.38-39. 
3. krcchra: penance, austerity, vide: Yajnavalkya Smrti 3.121. 
4. Caturmasya: obligatory sacrifices which are three namely, Vaisvadeva, Varunapraghasa 


and Sakamedha to be done at the beginning of the three seasons. Vide: T.S. 1.6.10; 
SS. 14. 46a; JS. 21. 3b; Paus. S. 30. 6-8a. 
5. Vide: SS. 14.10-13; Cf. JS. 21.5b-7; for further details see Pad. S. 4.40-43a. 
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Pavitrais to be made of threads called Vaisnava, cotton, linen, which are 
firm and smooth. They shall be prepared by maidens, old women and 
modest women including widows.? These threads are to be constructed as of 
the nature of the five elements. The threads are to be folded thrice and then 
into fourfolds. It is called an ornament, Bhüsana.' The pavitras should be of 
the dimensions of the nave, spokes and rim of the Cakrabjamandala. The 
threads should be four-hundred in number and have twenty-seven knots. 
They are to be coloured with saffron, sandal-paste with an admixture of red 
colour; jasmine flowers, and turmeric powders. The pavitrasare to be placed 
on the pitchers, dishes, bera, crown, Srivastsa, Kaustubha and Vanamaila. 
They are to be so arranged and placed on the idol in such a way so that they 
could reach the shanks, chest, knee and other parts of the idol. They are also 
to adom Sri, fire-pit, the two laddles, vessels of worship, hall, rosary beads, 
idols of Visvaksena, Garuda, guardians of the quarters, Durga, Vinayaka, 
Rudra, arches, Balipitha and others. Besides, the number of pavitras and 
number of knots are specified for each mentioned above. 

Specific places are to be assigned in the pavilion where this is to be 
performed for the reciters of the Vedas, and Ekayana Veda. The pavitras 
must have had adhivasa on the previous by placing then in vessels made of 
bell-metal placed on heaps of grains. Punyaha is to be done and water is to 
be sprinkled on the vessels containing pavitras. Those vessels are to be 
covered with new clothes and are to be worshipped. Bali isto be offered there 
to drive away who present the performance of this ritual. The vessels are to 
be brought to Cakrabjamandala. Then the favitras are to be placed in the 
places mentioned above. 

The Utsavabera is to be brought to Cakrabjamandala, adorned with 
pavitras and worshipped every day. This worship can last for a day or three 
or seven days. Vedic recitation and playing the musical instruments shall go 
on during this worship." Only the flowers used on previous days and not 
pavitras are to be removed and fresh flowers are to adorn the idols. 


6. Paus. S. 33.28b-29a. 
7. | Vide:  Wfdd a aao faftraq area 991 1 
aa afaa fau gaoi Gast van i Param. S. 12. 459b-460a. 
Cf. SS. 14-27b. 
8. Vide: /S. 21.101-102; the duration of this festival may be 1, 3, 7, 14 or 21 days. Pad. 
S. 4.14. 151b-152a. 
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When this ritual is concluded, Mahamantras are to be used by the priest 
for japa. Those persons, who are present there by invitation Vaikhanasas,” 
recluses and four Brahmins who are of great credence, practitioners of yoga, 
well-versed in the Sastras, Ekantins, Sáttvatas," those who are ever engaged 
in doing japa and those who know Narayanagama”’ are to be suitably 
honoured. The pavitras are to be offered to the people mentioned above. 

Some Agama texts enjoin avabhrtha to mark the conclusion of this 
ritual.'* Of all the texts, the Jayakhyasamhita contains a detailed account of 
the mantras to be used for worshipping God after pavitras are put on the 
idol. The mantra is called Mahamantra. 


9. Vaikhanasas: those who are in the order (àsrama) of Vanaprasthas. They are not the 
followers of the Vaikhanasagama. 

10. — Satvatas: followers of the Paficaratragama. 

1l. Narayanagama: Identity of this could not be made. Evidently, it means an Agama in 
which the Supreme Being Narayanais treated. It can also refer to the Vaikhanasagama. 
JS. 21. 95a. 

19. IS. Param. S. 12.552; Pad. S. 4.14.150b-156b. 

13. JS. 21.121b-233a. 


LVI. Prayascitta 


To err is human. 3 faamamafa | There is none who does not commit 
offences. This means that human beings are prone to commit sins, errors 
and mistakes. These are committed knowingly and unknowingly. Tempta- 
tions are many to compel even the straight-forward become crooked- 
minded. Directions are there in law books which are intended to guide 
people behave well and also prescribe punishments for violations of the 
rules. They are not enforced by any one nor do people take them seriously 
to avoid dangerous consequences in the future. The law books also have 
taken note to this and have enjoined expiation as a way of avoiding the evil 
results that lay ahead. 

The Agamas too, which are concerned with the rituals in temples, lay 
down certain directions to be followed by the priests and others, who work 
in the temples and also by others who frequent the temple for worship. The 
offenders in these cases need not be punished by the courts of law. The 
punishments, that they have to suffer from, is the insistence upon them to 
take to the acts of expiation, which are called prayascitta. 

The word fràyascitta means the tapas which is to be undertaken by the 
offender; prayah means tapas which is an act that involves suffering, both 
physical and mental; atta means mind, strong will. Hence the word means 
an expiatory act which must be taken up by the offender and go through it 
willingly.” 


1. Ramayana 
2. Vide: WH A qu: wad fad Frere ser | 
at freraeiqaei waferafata vy i 
Cited in the Nyayakosa p. 592 and stated as taken from Angirasasmrti 


Cf. Affari frearai eto ray et i 

SEA dene eid m wT THA i 

qua fad amaaa freteafsra i Pad. S. 4-18.1-2a. 
The word práyasatta is formed according to the Varttika Weed fafafa: — on 
WAT "d AMA | Astadhyayi (6.1.157). The commentary Bálamanoramá on this 
sūtra (in the Siddhéntakaumudt) cites a smrti passage: WA: Wrd farita, fad qeu 
fasi | This means that the expiatory act corrects (or purifies the person) the sin 
committed by him. 
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Sins or offences may be twofold. One is pollution which destroys the 
purity of a person or thing. The other kind is offence, that does harm, causes 
affliction and brings about damages to other living beings and objects. 

Mantras are of great importance according to both the Vedic and 
Agamic precepts. The very utterance of the mantra, correctly and proper 
intonation while the water is being touched by the darbha or kurca or when 
any object is to be used makes, then get a sanctity which they cannot 
otherwise acquire. When a temple and idols are consecrated, it is the 
utterance of the relevant mantras that infuse sanctity into them. Itis also laid 
down in the Kalpasütras and Agamas that this sanctity which the things have 
acquired would not any longer remain there, if persons who are impure by 
their nature or by circumstances, approach them or touch them. This is one 
kind of pollution. There is another kind which is of the nature of omitting 
the performance of some acts by priests, attendents or visitors. Here too, the 
things that are sanctified become bereft of sacredness. In such cases, the 
expiatory rites, that are enjoined by the Agamas have to be performed. 
Generally, these rites include snapana of any one of the nine kinds, or bath 
with paricagavya. 

When those who are unfit to touch the idol, or who have not taken bath, 
snapanais to be given with water kept in nine jars. When such persons enter 
the garbhagrha, snapanais to be done for the idols with paricagavya. The idol 
is to be given bath of Adhamadhama kind, if the uninitiated or the initiated 
by other astra touch the idol; Adhamamadhyama if women, men who did 
not have investiture with the sacred thread or Vaikhanasas‘ or non vaisnavas 
touch the idol, and Adhamottama if the idol is touched by a degraded 
person or sinner or one having one of the sense organs impaired. The 
Madhyamottama kind of snapana is to be given when people of anuloma? 
kind enter the garbhagrhaand the Madhyama-madhyama kind when the idol 
is touched by a person of pratiloma kind. The Madhyamadhama kind of 
snapana is to be given to the idol, if unchaste person enters the garbhagrha. 
The Uttamottama kind of snapanais to be given, if thieves of unknown caste 
enter garbhagrha, Uttamamadhyama if anuloma person enters the garbhagrha 


SKS. Siva. 8.101a. 

Here Vaikhànasas should mean the followers of the Vaikhanasagama. 
anuloma: person born of a man of a highter caste and a woman of lower caste. 
pratiloma: person born of a man of lower caste and a woman of higher caste. 
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and Uttamodhama if anuloma person touch the idol. These are few instances 
among many cases, in which are of the nine kinds of snapana is to be done. 

When those who are not qualified to touch the idol, enter into the 
garbhagrha and touch it, samproksana is to be done with pitchers containing 
consecrated water. If those who have touched a corpse elsewhere, enter the 
temple or if there is a corpse within the temple, the idol is to be bathed with 
water sanctified in thousand pitchers. If such occurences happen in the 
kitchen of the temple or in the pavilion intended for worship, then the 
earthen vessels’ are to be thrown away and are to be replaced by vessels made 
of metals, Santihomais to be done followed by japaof the mantras (Astaksara 
or Dvadasaksara). 

There are pollutions arising out of not doing or omitting their work by 
the priests. For instance, the priest may not do samdhya. In that case, they 
shall do the japa of the mantra of Samdhya goddess and do homa with 
seasamum.? If worship is done by a priest who has not taken bath, does not 
wear urdhvapundra, is dressed in a single garment, wears wet cloth, laughs or 
is angry, then japa is to be done with the 8 or 12 lettered mantras. If the bell 
is not rung during worship, then Santihoma is to be done. 

Sàntihoma is to be done, if ankurarpana does not yield the intended 
result.? It must be understood that there is no pollution when mahotsavagoes 
on.” If father or mother or wife or eldest son were to die during the festival, 
the priest shall go away and attend to the sites for the departed, arranging 
for his work with some other priest.!! Santihomais to be done, if the flag that 
is hoisted is torn, if death occurs in the village, if the chariot is under 
disrepair while it is dragged and if Vasantotsava, Dolotsava and Mrgayotsava 
are not done. If the materials for snapana that are procured are not of 
acceptable standard, then japa of the mantras is enjoined. The selection of 
imperfect site for building the temple is to be expiated. 


7. Earthern vessels are used for cooking in the kitchens in the temples (vide: /S. 19.175- 
263a). 

8. Vide: /S. 25.4b-12a. 

9. Vide: IS. 19.469-473; Pad. S. 4.19. 52-54. 


10. Vide:  aereargraay wfagnirenmiesp. | 
aif corel sr safe TE: 1 
sfera Ta nasus | 
waa AATRE i 75. 19.484-485. 


1l. JS. 19.487b-488. 
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The /ayakhyasamhità analyses the offences under several heads and 
prescribes the expiatory rites for them. Pancagavya must form part of any act 
of expiation.’” Expiation for stealing, drinking toddy and others is fasting 
and doing japa of the mantras of Nrsimha, Kapila and Varaha. 

As a general rule, if ten days pass away after a crime is committed, 
seasamum, grains and others shall be given as gift to the Ácarya.? If one 
cannot undertake the act of expiation he has to get initiated again and do 
it. If famines and other calamities do not allow these acts to be done, then 
these acts are not lapses. The vegetables alone are to be taken and the six 
syllabled mantra must be used for japa to be done for day and night, if one 
curses the mother, father, son, maternal uncle, father-in-law, paternal 
grandfather and paternal uncles.’* It is to be noted here that while the Isvara, 
Padma and Sriprasna samhitas prescribe expiatory rites for the crimes done 
in temples, the Jayakhyaand Sanatkumara samhitas deal with the prescription 
of expiation for offences done in a general way and particular ways occuring 
in daily life. Perhaps, the worship done to the idol is not then known and so 
these two texts are not concerned with offences that occur in temples. 

Really speaking, prayascitta must mean atonement for the lapses arising 
from the acts done by the priest and others in the temples. What happens in 
a temple could not be atoned in the real sense of the word. Hence what can 
be done is only propitiation ($2n4) alone could be done; when the idols are 
broken, or a person, animal or bird dies in the temple. The distinction 
between expiation and propitiation must have been made in the Agamas 
under two different heads, but it is not done. One redeeming feature is that 
Santihoma is prescribed for all undesirable and unexpected occurences. 

Propiatory act is intended to suppress the evil effects of the happenings 
in and around the temple due to natural causes and at times due to 
carelessness of human beings attending to the acts in the temple. The word 
pràyascitta may be used here also only when the human beings are respon- 
sible for such occurences. Events like these which occur in temples get 
mixed up in some cases with events occurring without anybody to control 


12. JS. 25.19b. 
13. Ibid. 139-150. 

14. SKS. Rsi. 8.36. 

15. Ibid. 39-40. 

16. Ibid. 113-114, 117. 
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them. Such deeds are only to be expiated, while propitiation is the custom- 
ary for the former. It is also hard to separate one from the other. 

Proptiatory rite is to be done when gale, rain, pestilence or agitation in 
the country rages. A pit shall be dug and the mud from there shall be thrown 
away. It shall be filled with pure mud and levelled. Darbhasspread over these 
could be considered as cleaning it. Water mixed with cowdung shall be 
sprinkled followed by the sprinkling of punyaha water. Cows are to be 
allowed to graze there. Santi mantras shall be recited there. A pavilion is to 
be erected in front of the temple at the outer gateway. Homa is to be done 
by the priest at night-fall in the eight fire-pits which are to be brought here. 
A special pitcher is to be placed for invoking Santi, Pusti and Tusti there and 
worshipped. Canda and others are to be worshipped in the eight jars placed 
one in each of the eight directions. Homais then to be done with seasamum 
and ghee in the names of the deities of the village, town and others. The 
priest shall do it again in the morning and do purnahuti. The water in the 
Santikumbha, the special pitcher, shall be sprinkled on the Mulabera and 
others in the garbhagrha. Food preparations are to be offered to them. Bali 
is to be offered to all other deities." 

Occurrence of portents, fall of a meteor, lightning, pestilences, trouble 
from enemies (for the kings), earthquakes, droughts, excessive rain, rain of 
stones and others create evil. Santi is to be done to avert such results. Ten 
priests shall do homain ten fire-pits offering seasamum and others for 10000 
times (upto ten millions of times). The twelve syllabled mantra shall be used 
in the Cakrabjamandala, Astaksara in the eight corners there, Sadaksara in 
the six corners, Pranava in the conch-like place, Jitanta in the rectangular, 
Visvatrata in the triangular, Nrsimhanustubh in the 32 syllabled lotus, 
Sudarsgananrsimhamantra in the Cakrakunda, Varahamantra in the 
Ardhacandra, Sudarganamantra in the circular, mantras of Agvins all round 
in the central altar.” 

A secondary method of doing Santihomais to do homa with honey, milk 
and others in five fire-pits with Astaksaramantra for one lakh of times.'? 


17. Cf. IS. 19.712-843a. 
18. Ibid. 263b-285. 
19. Ibid. 286-288. 
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At the conclusion of homa in both kinds, mahotsava is to be performed. 
Samproksana is to be done if the idols in temple laugh, move about, shed 
tears, falls and perspires.?? 

Hiranyagarbha and Tulabhara are two acts which are to be performed, if 
the rules are affected by heinous sins. The former is to be done in one ofthe 
six months beginning with Taisya (Jan. 15 to Feb. 15), when the star is 
Sravana, Rohini or Pusya. The place for doing this is the bank of a river or 
sea-shore or temple; in the pavilion erected there. Two skulls of thickness of 
one angula shall be made of gold. They are to be joined with each other, 
allowing a hollow in between them. Four pitchers are to be placed on 
pedestals made of grains and wrapped with new cloth. Purusa, Satya, Acyuta 
and Ananta are to be invoked in the east, south, west and north respectively. 
After doing homa in the fire, the ruler's hand shall be made by the priest to 
enter the hollow of the two skulls. After doing homa with seasamum and 
ghee, the priest shall touch the body of the king. The king becomes freed 
from sins. The priest shall be honoured. The skulls are to be gifted to the 
Brahmins.” 

Tulabhara is another act that is to be done for the well-being of the ruler 
and his subjects so as to absolve them of their sins. Two firm pillars are to be 
erected in the centre of a pavilion. The pillars are to be made of yajña-vrksa, 
that it is, fig tree and others. A strong wooden stick is to be placed on the 
pillars and fastened with two iron chains. The ruler shall take bath, wear 
good clothes and ascend the hind pan of the balance suspended from that 
wooden stick. Gold shall be placed in the other pan equal to the weight of 
the king. The king then becomes freed from his sins, A rich man also can do 
this to avoid the evil consequences of his sinful deeds.?? 

Apart from these two methods of expiation, there is the method of 
Pusyabhisecanam. This is to be done in the Taisya or Áévayuja month, when 
the constellation is Sravana or that denoting the birth of the king or rich 


20. Ibid. 2895-290. 
2]. Param. S. ch. 21; Pad. S. 4.20.16b-44a. 
22. Param. S. ch. 20; Pad. S. 4.20.44a-62. 
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man. A site shall be chosen in a holy place. It may be circular and five dandas? 
in measurement. A hillock in the shape of a drum (mrdanga) of the height 
of three hastasshall be erected in the middle of that site. A prop shall be there 
at its bottom and another at its top. This (hillock) shall be divided into four 
parts providing room for six kulaparvatas," dvipas, and cities of Indra, 
Yama, Varuna and Soma. The form of Varaha shall be placed at the top and 
worshipped. A pit shall be dug to the north of Meru. Two skulls made of gold 
are to be got, and gold to be placed in the lower of them. The upper skull 
shall be placed above it. Sixteen pitchers are to be filled with sixteen 
prastha? of rice. Wrapped with threads, they shall be placed on a heap of 
grains. They are to be in the four quarters and filled with pañcagavya, nectar, 
curds, ghee, honey, yellow sandal-paste (liquid) water mixed up with aksata 
and saffron mixed in water. Camphor and aguru mixed with water, water 
with darbhas, water in which gems are placed, water containing all flowers, 
water with fruits, water with grains, water brought from all holy places, and 
water mixed up with perfumes. The fire-pit shall be to the west of Meru. 
Homashall be done there with ghee for 108 times. All deities beginning from 
Varāha, hills, seas and others are to be called in uttering their names. The 
priest shall then meditate upon Yajfamirti.”’ The king is to be then given 
ablution with the waters kept in the jars. The holy water shall then be 
sprinkled upon him.” 

These three acts of expiation are treated only in the Pādmasamhitāch. 20 
(Caryà) and Paramesvarasamhità ch. 20, 21. 


23. | danda: pole = 4 cubits. 

24. — kulaparvatas are eight namely, Mahendra, Malaya, Sahya, Suktimat, Rksa, Vindhya 
and Pariyatra 

25. Seven islands are Jambu, Plaksa, Salmali, Kusa, Kraunica, Saka and Puskara. 

26. prastha: 32 palas. 

27. — yajiamürti: form ef a deity devoted to the sacred rites. 

28. . Pad. S. 4.20.63-104. 


LVI. Jirnoddhàra 


An object becomes worn out with the passage of time, however much 
attention was bestowed in its production. It could have been well-preserved, 
yet, many factors such as constant use to which it is put, environmental 
effects, climatic conditions and chiefly the tendeney of the object to get 
gradual reduction in strength and decline in its innate essence resulting in 
its ultimate decay contribute to the break-down of every thing. This applies 
to the houses and mansions and also to the temples, pavilions, ramparts and 
idols too. What becomes worn out may have to be thrown away or such parts 
which have fallen into disuse will have to be repaired and renewed. 

In the case of idols made of clay, the stakes may become worn out. If they 
could be joined and thus set right, the idol shall not be thrown away. If 
joining the parts with the whole is not possible, then they or even the idol is 
to be thrown into a deep reservoir or sea or ina pit that is dug for the purpose. 
If the idols are made of good metals like gold, silver or copper, they shall not 
be given up and somehow they have to be assembled. If this is not possible, 
then that idol shall be melted and a new idol be made out of it. If the metals 
out of which they are made are of inferior kind, then that must be discarded 
in the manner stated above.’ 

If the limbs of the idol get broken, then the liquefied metal of which that 
is made shall be used to bind the parts together. While doing this, the power 
that rests in that idol shall be transferred to a pitcher and it shall be 
worshipped till the idol is set right. If this repair of the idol or sanctum 
sanctorum is to be done then the idols could be shifted to Balalaya or toa 
pitcher in the case of Dhruvabera. 

If the idol is stolen away by the thieves, an idol could be placed in the 
Baialaya and snapanadone to itand Santihomais to be performed. Ifthe idol 
that is stolen is recovered, it shall be consecrated without nayanonmilana. If 
an idol that is made of a metal of an inferior kind gets worn out, and an idol 
of the same kind but made of a superior stuff, then the former is to be given 


l. IS. 19.10-20a. 
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up. If the Mülabera that is made of metal, stone or clay or wood becomes 
worn out, it must not be given up but repair shall be done with some sound 
materials. The same principle shall be adopted in the case of other idols.” 

If this decay occurs in a shrine that is self-manifested, there shall be the 
joining of the worn out parts with the unaffected part. The part or idol shall 
not be abandoned. If this happens to Salagrama, then the affected parts shall 
be set right with bands of gold. This is the procedure for all idols.” If the 
colour of the idol decays, it shall be attended to by giving fresh colouring. 
The clay, stakes and ropes shall never be abandoned. In the temples of the 
svayamvyakia kind, there is no need to have a Balalaya. When repair is done, 
the marks and features of the idol shall not be changed nor any new material 
be added nor some other mantra be used. Otherwise, the people in the 
country would suffer. If a little part is affected it shall be set right with an 
instrument and samproksana shall be done after this. This applies also to the 
pedestal. 

If the idol is stolen away in temples other than self-manifested, then some 
other idol could be prepared with the same metal and consecrated. If that 
idol is recovered, samproksana could be done and be reinstalled without 
nayanonmilana. If the Mulabimba is affected by fire, then the idol is to be 
given bath with waters kept in 1008 jars. 

When the temple and its parts like walls, pavilions, and ramparts become 
worn out, then the deities in the vimana, if it is affected, are to be invoked 
in the pedestal of the Mulabera, then repairs are to be done to those worn 
out parts, samproksanais to be done and the deities are to be restored to their 
original places. If the vimana is broken, then all the deities, who are within 
the temple are to be transferred to the pedestals of the deity in the Balalaya. 
Pavitrotsava is then to be done. The temple shall be built again and 
consecration is then to be done as for a new temple. If the pavilion, rampart 
and others fall into disuse, this procedure is to be adopted.” 

The Pādmasamhitā gives mantras for samproksana of the temple and 
Dhruvabera.° 


2. Ibid. 35b-40. 

3. When renovation is to be done for other beras, Karmarcá is to be placed in the altar, 
or lie in the pavilion. Adhivdsa is not to be done (Pad. S. 4.17.36) 

4. Cf. ibid. 50-72. 

Cf. ibid. 89-228. 

Pad. S. 4.17. 49-50. 
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LVIII. Funeral Rites and Sraddha Ceremony 


The aim and purpose of the Agamas are to provide humanity with a 
systematic treatment of the worldly principles of life based on the Vedic 
tradition and at the same time on a liberalised from of approach to the 
problems in life. The Paficaratra system which is exclusively Vaisnavite in 
character, would like to strike a note of pro-Vaisnavite for every activity of 
man in the world. This applies to the religious and secular aspects of life. 

Death is much important to the individual and community and it 
engages man’s attention no less than birth, although it causes sorrow and 
suffering on those whom the departed soul leaves behind. Hence the funeral 
rites and sraddhaceremonies find treatmentin the ancient texts on Paficaratra. 

The body of the person who has left the world shall be bathed with cow’s. 
urine and water mixed up with mud which are consecrated with Astramantra. 
It shall be dressed in a pair of white clothes and adorned with garlands. It 
shall be taken to the place of cremation in a mechanical contrivance which 
is covered with a cloth. The begging bowl, stick, sruk, sruva, rosary, garland, 
sandals, seat, the cloth (yogapatta) used by the soul for doing meditation, 
vessels and the gourd and also to be taken there. This shows that the person 
who is dead must have been in the order of recluse. Gold, cloth, books and 
bell, which are to be given away to the deserving when the ceremony is to be 
performed shall not be taken then along with the corpse.’ 

Eight pegs of the fig tree, threads, grains, seasamum white and black in 
colour, fuel and leaves are to be taken to the north-eastern direction. He, 
who has to cremate the dead body, shall do homa there in a fire-pit made 
there with seasamum and ghee. The soul that has departed shall be joined 
with Paratattva. The dead body shall be placed on the funeral pyre. All the 
things there are to be thrown into the fire. The corpse must be made to sit 
with the help of yogapatta and facing the south. The fire, which glows in the 
fire-pit, shall be thrown on the pyre. The pitcher, which was consecrated 
shall be thrown up into the sky. The priest and the pall-bearers shall take 


1. JS. 24.10b-12a. 
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bath in areservoir or tank. Next morning the bones left after the corpse was 
burnt shall be collected and thrown in deep waters or in the water of a river. 
The recluses and those who had given up karmar? shall be burnt without 
mantra and worship." 

Rules are given for the funeral rite of those who die untimely. This is 
done by producing a form made of mud to resemble a human form and do 
the rites as before.* 

After giving the procedure for doing the homa on the first day and 
subsequent nine days with the Tantrika mantras like Astramantra, 
Varunamantra, Hrnmantra and others, the Jayakhyasamhita lays down the 
procedure to be followed for the rites to be done on the eleventh day. A 
single person must be approached and requested to attend the rites. He may 
be Guru, Sadhaka, Putraka or Sannyasin or a Vaisnava. He shall be adorned 
and have his feet washed and offered a seat to face the north. He shall be fed. 
When he takes the food that is served, the priest or agent of the work shall 
do the japa of Nrsimhamantra. This kind of ceremony shall he done every 
month. The ceremony is to be performed in the thirteenth month. The soul 
that has departed must be named Aniruddha, his father Pradyumna, 
paternal grandfather Samkarsana and paternal great grandfather Vasudeva.” 
All the four persons who are insited to take part in this shall sit facing the 
north. The forefathers are to be united in front of Hari near the holy fire in 
which homa is done with the angamantras. Then the four persons are to be 
served with food. The food that remains after having been offered to the 
paternal grandfather is to be given by him who does this to his wife.® 
Sannyasin, Putraka and others shall do the ceremonies for their guru. 

The person who is to undertake all this must realise that the ceremony 


2. Karmasannyasi, as he is called, isan old person who takes to observances. He is eager 
to delight himself in initiation. Devoted to mantra, he does not become siddha. 
Vide: Fiad a emer igs sque i 
q frate AA drama Premera: ii 
dase faa ze 3 fag Aaa | 
feasa à sat 3 ufa aE t Paus. S. 27.9b-1 1a. 
3. It is strange to note that cremation is enjoined for the recluses in this text, whereas 
the practise has been only burial for them. 
4. Cf. JS. 24-76-105a. 
Ibid. 23.115-116. 
6. Ibid. 143b-144; cf. ibid. 59b-61b. where father of paternal grandfather is mentioned 
instead of paternal grandfather, but this is annual ceremony; note Paus. S. 27.407b- 
410. 
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called sraddha, which is to be done with implicit faith in it, is the best among 
all duties." 

Any rite, that is to be undertaken in the name of the departed soul, is 
called sraddha. There are occasions when such acts have to be done. They are 
dvadasi in the bright and black fortnights, Amavasya, Purnima, sight of 
Ràhu,? and eclipse of the sun. The éráddha done then is Kamya.? Astaká and 
Anvastaka are especially the occasions for doing ráddha.? 

When guru, pitr, mair groups are to be propitiated with the performance 
of sraddha, Mulamantra is to be held for guru, Hrdayamantra for father, 
Siromantra for paternal grandfather and Netramantra for the father of 
paternal grandfather to make them occupy their places. Devimantra shall be 
used for the persons belonging to the mother and Astra mantra to those of 
the father. 

It is said in the Paramesvarasamhita that the offerings of food should be 
partitioned among the departed souls every day after God is worshipped.” 

The person, who is requested and invited to participate in the sraddha 
must be an eminent Brahmin, knowing the fivefold classification of daily 
routine and doing his duties. That person shall be silent while taking 
food.'* Darbhas are held to be the hairs in the body of the Lord who has the 
sacrifice as His body. They are themselves the veins in the bodies made up 
of elements. They are the raysin the body and are powers. Hence darbhasare 
offered as seats for the departed souls.” 


7. Vide: ammi fe «dui eater ara | 
MS À Waa ume wem A WH g À 1 JS. 23.6. 


8. RahusandarSana: eclipse with Rahu. This suggests, this eclipse may refer to lunar 
eclipse, since solar eclipse is also mentioned here. 

9. Whether these are Kamyaor Naimittikais yet to be decided. Since there is an occasion 
which demands their performance, these are to be treated as Naimittika (cf. Paus. S. 
27.161). 


10. The other occasions mentioned in JS. 23.9b-13. 
11. JS, 23.18-23; Vairajamantra for mothers, and Narayana’s mantras for fathers. Vide:- 
Paus. 27. 219b-220a. 
12. | Param. S. 7.256b-258. 
13. The six karmans are Adhyayana, Adhyapana, Yajana, Yajana, Dana and Pratigraha. 
14. Param. S. 7.256b. 
15. Vide: AAi cia qp wm: 
WT Ue AST: EAA FATT: II 
WA è g farsa: wearasfacn: i 
aa wa fe far faqri q PMA II Param. S. 7.272-273. 
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The general principle to be followed while a person who is invited for 
$raddhais that he should be silent but this may be given up if there is urgency 
to say something which is to be carried out there. Hence conveying what is 
to be conveyed through the movements of the limbs, inarticulate expres- 
sions used with nasal sounds, and keeping the lips tight would not bring 
about the intended result.' 

The Paramesvarasamhitastates that this matter is elaborately dealt with in 
the Pauskarasamhità but Bhagavan, the narrator chooses to describe it as it 
is found in the Sattvatasamhita. There are two points worth noting here. One 
is the direct reference to the Sattvatasamhita. The word saátvatoktavidhanena 
may be taken to suggest thatit means the procedure laid down in the Sattvata 
system. This is not acceptable since Pauskarasamhita also is a work belonging 
to the Satvata system. Hence itis proper to take the word sattvatain the sense 
of the Sattvatasamhita. The second point is that the mention of 
sattvatoktavidhana means that this topic is treated according to the proce- 
dure laid down in the Sattvatasamhita.'’ The printed edition of the 
Sattvatasamhità does not deal with this topic. The mention of this in the 
Paramesvarasamhita cannot be questioned. It must therefore be admitted 
that the portion on this topic which formed part of the Sattvatasamhitais now 
lost. 

There is another matter that is worth consideration. That is, the funeral 
rites and sraddha ceremonies are treated in the Jayakhyasamhità, while the 
sraddhaalone is dealt within Pauskarasamhita. The topic called Pitrsamvibhaga 
is treated in the Paramesvara and Isvara samhitas. It is stated that what is 
offered to God is to be divided into four parts one each for each of the vyuAa 
deities. Brahmins have to be incited and fed, making them represent the 
father, paternal grandfather and paternal grandfather's father. This is to be 
done daily. Hence this act cannot be called sraddha. The departed souls like 
father and others are to be remembered every day and they are also be 
offered food as on Sraddha day. Hence this is called Pitrsamvibhaga. 


16. Vide:  aram erem way seme | 
Asafa firea qaas maA t 
aa; eared q niri aed fart: | 
Vert wn sear BATTS t 
et: 
sessi a fefe i Param. S. 7.335-337. 


This is repeated in 7S. 6.13b-16a. 
17. Param. S. '7.256b-266. 


LIX. Ethics 


The Vedic texts and those allied to them contain didactic matter which are 
intended to serve as guides for humanity. The Puranas and others, especially 
the Mahabharata offer useful counsel in the form of gnomic verses and 
stories in support of them. The Agamas also follow suit. 

Chapters twenty-seven and twenty-eight of the Laksmitantra contain a 
discourse on the daily routine of an adept. Besides emphasising on the 
obligation to do samdhyà and others, an adept shall seek to earn money in 
seven lawful ways, namely through dàáya, labha, kraya, jaya, prayoga, karmayoga 
and satpratigraha.! Daily routine, worship of God, and service to the precep- 
tor and other spiritually great men get emphasised. The two chapters bear 
the name Sadacaraprakasa. 

The Sattvaiasamhita has the title Samayacaravidhana for ch. 21 where 
useful materials are available on a person's own conduct in a personal way 
and also in society. Those who are related to one's preceptor must be treated 
as preceptor himself. The adept shall not sit in the presence of the precep- 
tor. He should worship those who are devoted to adore God. He shall 
circumambulate the fig tree, banyan tree, cow, and the house of the 
preceptor. He shall not get up while the preceptor is teaching. He shall not 
raise doubts in the presence of those who are devoted to other deities. Any 
object that is attractive, any fruit that is delicious shall not be used without 
offering it to the precepor, God and fire. Devalaka, even if the adept meets 
him accidentally, must be avoided and shall not be engaged in conversa- 
tion.” If flowers are purchased for worship and they fade away by the time 
they are to be offered, they become purified by looking at them. One shall 
noteatin the temple of God.’ One shall bring the disciples and the devotees 
of Visnu together and form a group. Guidance shall be given in matters 
pertaining to good conduct for those who approach him from different 


l. LT. 28.25. 
2. SS. 21.20. 


3. Vide:2 fibfawrargmaqm | Ibid. 41a. 
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regions and who are devoted to Visnu. The supreme mantra’ shall always be 
thought of as present in the circle present in the navel, lotus of the heart, at 
the root of kanda (a region below the navels), cavity of the throat, amidst the 
eyebrows and Brahmarandhra.” The preceptor shall make the deserving 
pupil get devoted to the to fire, preceptor, mantra, Sastra (Pancaratra) and 
those who follow it.° 

If some materials for worship are not available, then worship could be 
done by mentally producing them.’ The mental plane is the best for worship 
and God would occupy the heart of the devotee and receive the worship 
from His devotee. Worship done at the feet of God gives the worshipper the 
result which is far greater than that which he gets by his visit to all the holy 
places and bathing in all holy waters.” Tall talk, sporting and words uttered 
with anger while offering worship to God will not fetch any result.” 

Many ofthe passages in chapter 21 ofthe Sattvatasamhitaare reproduced 
as they are in ch. 22 of the I$varasamhita. While giving directions to the adept 
for following certain rules and avoiding others, the /Svarasamhitd gives 
directions for culling certain flowers and avoiding certain others. The pupil 
shall not take bath, nor sleep nor observe silence in the presence of the 
teacher. 

The preceptor shall instruct his pupils that they should not break or 
violate conventions. To maintain them, the pupils must have a clean mind. 
Auspicious would be the fruits for the samayi, sadhaka, acarya and putraka 
who are devoid of confusion and who follow the right course. 

Chapter 22 of the Jayakhyasamhità is called Vaisnavacaralaksana, that is, 
marks which characterise the conduct of Vaisnavas. However much those 
who follow the five division of the day who serve only Narayana and remain 
the same both in their activities as in their thoughts, they have to face 
reduction or loss in their work owing to the passage of time. Hence, the 
marks or the features for the following kinds of persons namely, recluses, 


The mantra may be Astaksara and Dvadasaksara. 
Brahmarandhra: an aperture in the crown of the head. 
SS. 21.62b. 
Paus. S. 26.25b-26a. 
Vide:  wdünnfeRTq weddig à em | 

Theb qfi War WaT ORRA | Paus. S. 31.60. 
9. Ibid. 69b-70a. 
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Ekàntins, Vaikhànasas'? and others. A yogin is not the person who is familiar 
with the Yogasutras of Patanjali. He must be uttering the expressions ‘namo 
nàrayanaya, vasudeva’ and he is having bhagavadyoga. Similarly, those who do 
japa, or penance shall be identified by several features but mainly by their 
devotion to Visnu or eagerness to be in His temple there are some people 
who are conversant in Sastras. All these are to be honoured on occasions of 
worship." 


10. Vide: 4: durer] faa: Grae aT II 

"fada aara areata g | 

wr aaea Wer il 

fats Serra: asta sra facet: | JS. 22.13b-15a. 
1l. Ibid. 21.98-100. 


LX. Paricaratra Literature 


Concepts and dogmas of a creed or system of the thought get recorded in 
writing after a fairly long period during which they develop with accretions. 
Thisisevidentfrom the prevalence of oral tradition in the early periods. This 
applies to the Pāñcarātra Agama also. 

A Sastric text is called pada which contains one hundred Slokas in 
Anustubh! metre. Müla is the name for that which has twice that number, 
that is 200 slokas, that is uddhára with a hundred and fifty slokas, uttara has 250 
Slokas. Brhaduttara having twice that number that is, 500 slokas, and kalpa has 
1500 slokas. Skandha is the name of a work having 3500 to 6000 slokas. Those 
which have slokas between 6000 and 12000 are called samhitas. Those which 
have upto a lakh and a quarter of slokas are called kalpaskandha. That text is 
tantra which have more than one lakh, with many thousands and hundreds 
upto one and a half crores of slokas. Paramesvara is the foremost among the 
Agamas and Sáttvatais perfect and valid. Pradyumna released the Sastra and 
this was sustained by Aniruddha.” 

The Pàncarátra texts, which are now available do not strictly conform to 
this standard, butnote the colophon: zfa sfera erecti rt amete TH TANS ATT: 
| Where the names tantra and uddhara occur. The Pauskarasamhità is called 
Mahopanisad in the colophons. The Laksmitantrawas originally an extensive 
work with one hundred crores of slokas? The Ahirbudhnyasamhità is also 
referred to as Mahopanisad in the colophons. The latter had one and a half 
crores of ślokas uttered by Visnu. 

The Padmasamhita states that the number of Pancaratragama works is 
one hundred and eight and enumerates their names. Among them, 


1. Anustubh: name of a meve in which a sloka containing eight syllables in a pada is 
composed. 

2. Paus. S. 39.3-18; 28-30. 

3. LT. 44.52a. 

4. Pad. S. 1.1.98.114; Visnutantra mentions 154 texts, Visvamitra 108, Purusottama 106, 


Bharadvaja 103, Kapinijala 100, Markandeya 91, and Hayasirsa 25. 
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Dravina, Mandara, Vaikhanasa, Parapurusa, Yoga, Brahmanaradasamhita, Sarva 
Varahamihira and Kalkiare included there but omitted in the list of the texts 
given on pp. 10-13 in the Sanskrit Introduction to the Adyar edition of the 
Laksmitantra. Vaikhanasais not known to be the name of the Pancaratra text. 
Parapurusa may be the same as Paramapurusasamhita, Sattvataand Satvatahvaya 
are mentioned as two different texts but they are one and the same. The 
Adyar Library edition of the Introduction of the Laksmitantra enumerates 
225 texts but the question is: are there so many texts? Smith's Agama 
collection mentions 75 texts of which are the Aniruddha, Ahirbudhnya, Ivara, 
Kapinjala, Kasyapa, Jayakhya, Jnanamrtasagara, Naradtya, Narasimha, Parama, 
Paramagamacudámani, Parasara, Padma, Paramesvara; Purusottama, Pauskara, 
Brhadbrahma, Bharadvaja, Markandeya, Laksmitantra, Vasistha, Vi$va, Visvamitra, 
Visnutattva, Visnutantra, Visnutilaka, Visnu, Visvaksena, Vihagendra, Sandilya, 
Sesa, Sripraína, Sanatkumara, Sattvata, and Hayasirsasamhità seem to be 
almost completely available but the Paramasamhita has:some incomplete 
chapters, as also Pauskarasamhita. The Paramesvaraand Sanatkumarasamhitas 
have lost portions of their texts. The remaining 39 texts are definitely 
incomplete or available only in fragments. 

The texts are classified as divya, munibhasita and manusa. The Sattvata, 
Pauskara and Jayakhya are divyaas the narrator is God Narayana in them; the 
Isvara, Páramesvara, Bharadvaja and others come under the second kind. 
The works written by the mortals come under the third kind. The texts are 
divided into three other kinds, namely Sattvika, Rajasa and Tamasa. The 
Isvara, Bharadvaja, Saumantava, Pàrame$vara, Vaihayasa, Citrasikhandi, and 
others are of the first kind. To the second belong the Sanatkumara, 
Padmodbhava, Sátatapa, Tejodravina, Máyàvaibhavika and others. The 
Paricaprasna, Sukaprasna, Tattvasagara and others belong to the third kind. 

Among these texts, the Padmaalone has four padaswith the names Jñāna, 
Yoga, Kriya and Carya dealing with tattvajnana yogic practice, temple build- 
ing and consecration and festivals and expiatory rites respectively. The 
Brhadbrahmasamhità has four padas whose exact nature is not known. The 
Sandilyasa mhitahas four divisions, called kanda. The Sanathumarasamhitahas 
five divisions with the names Brahma (with only beginning portion), Siva, 
Indra, Rsi and Brhaspati, ratras the last of which is not extant. The 
Jnanamrtasara contains five divisions called ratras naming them as first, 
second, third, fourth and fifth. 

The dates or periods of these could not be fixed with any degree of 


390 ISVARASAMHITÀ 

certainty. The Ratnatraya comprising the Sattvata, Pauskara, Jayakhya, 
Laksmitantra, Ahirbudhnyasamhita and Paramasamhita do not deal with the 
building of the temples or elaborate worship of the idols and so are to be 
assigned to an earlier period the Isvara, Páramesvara, Padma, Visnu and 
Sanatkumara to a later period. 

Utpala cites from the Paficaratra texts mentioning them as sruti and 
upanisad.” Yamuna (C. 950 A.D.) cites passages from the Parama, Sanatkumara, 
Isvara and Padmodbhava Samhitàs. Ramanuja (C. 1000 A.D.) cites passages 
from the Parama, Pauskaraand Sattvata Samhitas. This indicates that the texts 
mentioned above were available before 900 A.D. 

The Pāñcarātra texts of the earlier period were composed in Kashmir. 
This conclusion is based on the following evidences:- 

1. The birch-back, which grows in Kashmir was used to draw a six petalled 
lotus with saffron,? an eight petalled lotus of Nrsimhamantra on a smooth 
birch-leaf.’ Laksmimantra on the birch-bark with gorocanaand saffron,? and 
the Mahasudarsanayantra on this leaf with saffron and sandal-paste.? The 
Jayakhyasamhita, Sattvatasamhità, Laksmitantra and Ahirbudhnya-samhità use 
this word bhürjyapatra. 

2. Saktipata: divine grace. This word means literally the alighting on the 
devotee of Sakti, power ofthe deity. The Laksmitantraand Ahirbudhnyasamhita 
use this word. The latter text notes that this name Saktipata is stated as 


5. Utpalacarya of Kashmir flourished about 900 A.D. He cites passages from 
Paficaratrasrutiand Paricaratropanisad in his Spandapradipika (P. 2 and p. 40). He cites 
some more passages without naming the source in Spandapradipikà (pp. 40, 29, 8). 
He names some texts as Arama «raram i 
B. Bhattacarya, the General Editior of the Jayakhya samhità fixes this text about 5th 
century A.D. on palaeographical evidences. See English Introduction to G.O.S. 
edition of the Jayakhyasamhità pp. 26-35. 

6. JS. 30.39; eight-petalled lotus in that leaf. Ibid 29.164; Vagisa’s figure is to be drawn 

on this leaf with a golden needle; Ibid. 33. 81. 

SS. 17.165. 

LT. 46-38. 

Ahs. 26.75b-76. 


10. Vide:  Wisqme gyfa rea: vfamqga: | LT. 13.8b. 
agea vifa: wp pur dre Wu | 
nfr: a À farerei 11 Ahs. 140.30. 
araa: a 3 stagafi HÀ: | Ibid. 33a. 
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Visnu's Sakti by those who are learned in the Agamas. This word is used in 
the Saivagama texts of Kashmir origin (Mrgendragama: Pancakrtyaprakarana 
śloka 4). 

3. While the waters kept in the pitchers for God's worship are to be got 
ready, these waters are to be thought ofas having been brought from the sea, 
from Ganga which flows in the east, from Yamunáàin the south-east, Sarasvati 
in the south, Pravaha in south-west, Simhavaktra in the west, Airavati in the 
north-west, Vitasta in the north-east, Narmada, Drsadvati, Parosni, and 
Sindhu." Parosni is (now called) Ravi , and Vitastà (Jhelum). Among these, 
Sarasvati and Drsadvati flowed as a single river from Sirsa in east Punjab with 
the name Sarasvati. The Pauskarasamhitamust have been compiled in a place 
with reference to which Ganga flowed to the east, Yamuna in south-east, 
Sarasvati in the south, Dravati or Airavati is Ravi in the north-west and Vitasta 
in the north-east. This place must be between the areas in the Himalayas 
between those where Ravi moved in the north-west and Vitasta in the north- 
east. This must be only Kashmir. 

It is hardly possible to fix the periods of these Agama texts. Two periods 
will have to be admitted namely, an earlier one when temple building and 
conduct of festivals did not yet come into vogue, though there are references 
to the use of the words arca, pratima and àlaya. The later period must at least 
be distanced from the former by three or four centuries. The problem of 
assigning the texts to definite periods is rendered more difficult by mutual 
references in some texts. 

The Jayakhyasamhita contains 4436 slokas in 33 chapters. It can be taken 
as the earliest among the Paficaratra texts. It deals with tantras, mantras, 
sadhanas and purascaranas which are all Tantric in character. Tantric 
abhiseka, the six cruel rites”? along with the directions for performing them 
to achieve success in the undertakings, siddhis like Anima, Mahima and 
others, and Tantrik siddhis like Khadgasiddhi, Afijanasiddhi, Gulikasiddhi, 
Rasayanasiddhi and Yaksinisiddhi and the directions for miraculously de- 
stroying the enemies are treated here.'? These are treated in the Buddhist 
work Sadhanamala of the 3rd Century B.C. The Jayakhyasamhita treats 
Yaksinisiddhi in chapter 26 and this treatment represents an earlier stage 


1]. Paus. $.31.106-»1]1]. — 
12. The six cruel acts are Santi, Vasya, Stambhana, Vidvesana, Uccatana and Marana. 
13. JS. Ch. 26-32. 
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than the Bhutadamaratantra in which the treatment of this matter is more 
detailed. The Jayakhyasamhita must therefore be placed after 2nd century 
A.D. and sufficiently before the 6th century A.D., the period of 
Bhutadamaratantra. The treatment of the letters of the alphabet giving a 
name to each shows, from the evidence of palaeography, that the 
Jayakhyasamhità must be placed about 450 A.D.' 

The idols are referred for making them out of some materials.” Temple 
construction is also dealt with in brief. The name Vaikhanasa occurs refer 
to hermits and not to the followers of the Vaikhànasagama.!' 

Itis said that Acyuta arose from Bhagavan, Satya from Acyuta and Purusa 
from Satya. Purusa is also called Ananta. Thus these four form into a group 
which may be treated as vyitha but it is not mentioned as such. The 
Vaikhanasa Agama admits Visnu, Purusa, Satya, Acyuta and Aniruddha. 
There seems some close likeness between the enumeration in the Jayakhya 
and the Vaikhànasa Ágama."? In this connection, one must find in the 
Mahabharata, an account of Ekantidharma. This was taught by Brahma to 
Phenapas from whom Vikhànas acquired it and thus its development is 
traced to Vasudeva who taught it to Nàrada."" It is quite likely that the 
Pancaratra also inherited this tradition. The names Pancaràtra and 
Pàücarátrika occur?! in this text. The names Vasudeva, Samkarsana, 
Pradyumna and Aniruddha also occur here.” This group should have been 
treated as belonging to the Pancaratra system at a period. 

Brahman is bliss, all-pervading and flawless. It is of the nature of fire, sun 
and moon.” Laksmi, Kirti, Jaya and Maya are its powers.” The mantras are 


14. Introduction to JS. G.O.S. Ed. pp. 30. 34. 
15. JS. 20.66b-67. 
Cf. fara we atid fusi TIT Taq | Ibid. 90a. 
16. Ibid. 20. 
17. Ibid. 20.266b; ibid.22.13b-15a for the features of Vaikhanasa. 
18. Ibid. 4.2-7. 
19. VK. pp. 509-510. 
20. Mbh. Santi. 358. 41-52. 
2]. JS. 20. 270a. 
The name Sàttvata in the sense of Pancaratrika is used. 
Ibid. /S. 20.267. 
22. Ibid. 23. 115-116. 
23. Ibid.6.223-225. 
24. Ibid. 77a. 
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derived from Brahman. Each mantra has gross, subtle and transcendental 
forms.” 

Cosmology and achievements got through Tantric practises are trace- 
able only to this text and this suggests a very early date for this work. 
Elaborate details are available as to how the mantras are to be acquired.” 
Special treatment is given to the mantras of Nrsimha, Varaha and Kapila. 
The use of birch-bark for drawing the lotuses for wership proves the origin 
of this Agama in Kashmir.” This text is in the form of a dialogue between 
Narada and Sandilya. 

The Sattvatasamhità contains 3486 slokas in 25 chapters. It does not refer 
to any text like the Jayakhyasamhita. However some scholars find this text 
mentioning, by name, the Pauskara, Varaha and Prajapatya as the texts. 
However, these three names could better be taken to mean three creations 
referred to in 9.133a where these names should be taken to mean creations 
bv Brahma, Varaha and progenitors like Daksa and others. There are two 
references in this text mentioning the name Páramesvara. ? Itis clear that the 
names occuring here are those of the Paramesvarasamhita,” like Iévara and 
Padma respectively of the Sattvata and Jayakhyasamhitas. A solution may be 
offered to explain this by supposing that the Paramesvarasamhita was com- 
piled before Sattvatasamhita but thisis to be rejected since the Sativatasamhita 
is mentioned in the Pauskarasamhita" as authoritative text. The mention of 
the Paramesvara cannot also be an instance of interpolation, as this text is 
mentioned twice in this Samhita. This matter must be left unsolved for the 
present. 

The concept of Visakhayüpa also called Brahmayiipa,”' the emanations of 
thirty-nine deities,” Caturatmya, Vasudeva being named as Adimürti" and 


25.  [bid. Ch. 6. 
96. Ibid. Ch. 26-29. 
27. See under 1453. 
28. SS. 12-213b; 22.51a. 
29. Vide: mAai adel ufa | 
rei fari dresueifurea | Param. 5. 1.90. 
30. Vide: WRIS a femea BETA | Paus. S. 39.18b. 
31. SS. 4. 7,20. 
32. Ibid. 9.77-84a. 
33. Ibid. 5-81. 
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Agnisomiya from made up of letters as held by Vasudeva™ are treated for the 
first time only in this Agama. The Pancaratra system is called Rahasyamnaya.” 
The members of the four castes including women are eligible for initiation 
and worship of God." God, who is formless, comes down taking in incom- 
parable form to do favour to His devotees.” The Lord has two consorts Sri 
and Pusti.?? It is only in the later periods, Pusti was replaced by Bhüdevi. 
Adhvans, mudraand mandalaare only illustrated. There is reference? to the 
use of birch bark for drawing the lotuses. 

The major part of this text is taken up by the treatment of mantras to be 
used by the adept in his waking, deep sleep and other stages and Ekayana 
mantras.“ The idols are mentioned for worship on many occasions.*! The 
parts of the temple, that are to be built, are shown to have pervasion of 
adhvan,” by fixing their places. This text is narrated by Narada of what 
Bhagavan taught Samkarsana. 

The date or period of this text must be around 5th century A.D., since 
mantras alone get detailed treatment and are intended for meditation. 

The Pauskarasamhita is reckoned as one of the three gems (Ratnatraya) 
of the Pancaratragama texts. It is one of the ancient ones among these, as it 
is cited by name by Utpala (950A.D.), along with Jayakhya and Sattvata. It has 
lost parts of the 27th chapter and also has an abrupt ending in the last 
chapter. It contains 5895 Slokas in 43 chapters. Mandalas of many kinds are 
dealt with in detail in chapter 5 to 19, of which Navanabha and Cakrabja are 
held as mostly used in the rituals in the temples. Detailed accountis available 


34. Ibid.12.89. 
35. Ibid. 1.16a. 
36. Vide: wafacagnondtal meme: | Ibid. 22.9a. 
mÅ eae Bela fe Waray i 
Preeantent ayaa We Waar qq II Ibid. 8.136. 
37. Vide:  WrWudfaeeeWeq vanes | 
sees aqui aya sei WA: 1 Ibid. 2.69d.70a. 
38. Ibid. 12.207b. 
39. Ibid.17. 165b, 348b. 
40. Ibid. 24.2882; 25.247-248: see ibid. Ch. 23 for the division of mantra. 
41. Ibid. 7.11b; 16.10b; 24.9a; 14.25a; 24.275a; 25.57b, 119b. 
42. Ibid. 24.354, 357; note ch. 24 contains details regarding the construction of temples; 
cf. ibid. ch. 19. 
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in chapter III on the fixation of the directions for building the temple and 
on the units of measurement in chapter IV. Visvaksena is the leader of. 
Visnu'sforces and his subordinates are Gajanana, Jayatsena and Harivaktra. 
They are called Ganarajesvara in chapter 20 and Visvaksena, who is also 
called Kalavais$vanara, removes the obstacles.” A very elaborate treatment is 
given in chapter 27 for the performance of the ceremonies in honour of the 
departed souls. Several temples are mentioned in chapter 36 and 37 with the 
names of deities in the holy places which are also mentioned. The consecra- 
tion of the base of the temple is given detailed treatment in chapter 42. 
Adhvans and division of the mantra get brief treatment. Idol worship is 
extolled.'* The texts of the Agamas are called by several names such as pada, 
mula, uddhara, kalpa, samhita, tantra and others according to their extent. 
Paramesvardgama (samhità) and Sdattvata are mentioned, the former as the 
foremost among the Agamas and the latter as authoritative. The mention 
of the Sattvata can be justified but that regarding mention of Paramesvara 
raises problems on the relationship ofthe Pauskaraand Paramesvarasamhitas. 
The matter cannot be solved in the light of a passage in the Paramesvara- 
samhità.* 

Regarding the home of this text, it is evident? from the text that Kashmir 
was the place where this was compiled. The rivers Drsadvati and Sarasvati are 
stated to flow in the southern direction. When water from many rivers 
flowing in many directions are stated to be mentally conceived to have filled 
the pitchers, the river Sarasvati is to be admitted to be flowing with waters. 
This river is now known as Ghaggar. This river disappeared in the sands near 
Hanumangarh in the Bikaner state. Sarasvati's bed become dry and the 
inhabitants of this area abandoned this place before 600 A.D.” but the river 
Sarasvati was flowing at the time when the Pauskarasamhità was compiled. 
The date or period of this text could be fixed before 500 A.D. The text is in 
the form of a conversation between Bhagavan and Puskara. 


43. . Paus. 20. 53. 
44. Vide: wife fame wiacadiui aa q 3 Ibid. 36.414a. 
45. Ibid. 39.2-15. 
46. Vide: a wahr a Aaa I 
RE d feats Brag ii Ibid. 39.18. 
47. Param. S. 1.90. 
48. See under 1458. 
49. N.N. Godbole: "Hgvedic Sarasvati”. Annals of the Bhandarkar Oriental Research 
Institute P. 32. 
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Thus it seems that the Jayakhya, Sattvataand Pauskara samhitàs belong to 
Kashmir and to the period about the 5th century A.D. The Laksmitantra 
contains about 3600 slokas in 57 chapters. The text appears to end with 
chapter 50 but is not complete. From the printed edition (Adyar Research 
Centre), it appears that seven more chapters form the concluding part, of 
which the ending portion of chapter 55 and the whole of chapter 56 are lost. 

This text is in praise of Sri, consort of Visnu. Sri occupies a very 
prominent place in the school of Vaisnavism in particular in Ramanuja's 
school. This is the only work on Sri and it is surprising that much has not 
been written on Sri in the Paficaratra and also in the Vaikhànasa Agama. This 
has the tinge of the elements of the Sakta system. 

The home of this text is in Kashmir. References" to the use of birch-bark 
for writing or drawing the lotus and the term Saktipata confirms this. Though 
this text is fairly old, this is not mentioned in the later texts nor allowed for 
the doctrines which it deals with. That this text belongs to Kashmir was 
ignored by later scholars till Vedantadesika (1350 A.D.) drew references to 
it in his works.?! This text mentions twice the name of the Sáttvatasamhita.?" 
No other work is referred to. The period for this work shall be from 600 A.D. 
to 800 A.D., on the basis of absence of treatment of temple construction and 
conduct of festivals. 

Philosophy is dealt with in chapters 1-17 and occultism in 18 to 37 
chapters. Chapters 37, 41 and 53 deal with Kriya. Carya seems to have 
received much attention. 

Sakti, the power that is held as inert, which is here the animated female 
principle, treated as Visnu's spouse. She is an integral part of Visnu. She is 
responsible for creation which is of three kinds, pure, impure and an 
admixture of both. Further creation involves the stages in creation, which 
are called kosas. The impure is based on the emanation of sound from 
Brahman and is divided into six stages called adhvans." No other Paficaratra 
text is found to deal with kosasand adhvansin clear terms as done in this text. 

The Supreme Reality Brahman is ever associated with Sakti and hence is 
treated as two in one. This called by several names such as Paramatman, 


50. LT. 2.59; 13.8b; 13.8. 

5l. | Vedàntadesika: Nikseparaksa P. 21-23 
52. LT. 2.59; 11.28. 

53. Ibid. ch. 6 & 22. 
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Vasudeva, Narayana, Laksminarayana and Srinivasa. The vyuha and vibhava 
forms are described in detail. The concept of Sadgunya is admirably ex- 
plained and its role in the activities of the vyüha deities Vi$sakhayüpa and the 
thirty emanations (pradurbhavas) a merited treatment. The form of God is 
non-material made up of six qualities. The idol is mentioned as arca." 
Among the fire forms, that of indweller (antaryamin) is not mentioned. 

Karman, jiàna, yoga and nyasaare the four means of getting final release 
but these are not integrated. Karmanis that which pleases God. Jnàna is the 
knowledge of Reality, yoga is yogic practise which makes the self freed from 
all limitations and enables it to get at Brahman. Nyàsa is prapatti, self- 
surrender. This is the earliest text? to deal with prapatti. 

Descents of Laksmi and her entourage get treated in three chapters.” 

The structure of the mantra into its constituents bia, pinda, samjna and 
pada. It is in this work done that these get detailed in details in chapters 44. 

The process of daily worship to God is dealt with in detail in chapter 39. 
This is detailed in description and did not receive this kind of description in 
earlier texts. Similarly, it is this that gives a brief commentary of the Srisizkta 
in chapter 50. Derivations for the names of Laksmi are also given. The name 
Sri is explained as having six meanings." Sage Atri narrates to his wife 
Anasüyà what Nàrada told to some sages of Sri's teachings to Indra. 

The Ahirbudhnyasamhita contains 3900 slokasin 60 chapters. This text has 
the tinge of the Sákta element. Its home is Kashmir as it refers to the birch- 
bark for drawing the yantras and to saktipáta." The adept who gets initiated 
becomes rid off all the sins like the sun which becomes freed from the 
obstruction caused to its brilliance by snow." This may indicate any moun- 
tainous region abounding in snow. The references to the birch-bark and 
Saktipata justify the place for this text as Kashmir. 


54. Ibid. 2.59b-60a. 
55. Ibid. ch. 17. 
56. Ibid. ch. 3, 8 & 9. 
57. Ibid. 50.79a-83. 
58. Ahs. 26.75a; 14.30b, 33b. 
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King Muktapida (750 A.D.) is mentioned as having succeeded to the 
throne in Kashmir after his father's demise. Utpala (850 A.D.) cites in his 
Spandapradipika, a passage which resembles a passage in the Ahir- 
budhnyasamhita.! This text quotes a passage? from the Sattvatasamhita. The 
explanation of the passages in the Srisükta is said to have been made 
elsewhere,” that is, in some other work which is evidently the Laksmitantra. 
The mantrasare stated to have been treated in detail in the Jayákhyasamhita.P* 
From these evidences, the Ahirbudhnyasamhita could be taken to have been 
compiled in Kashmir about 750 A.D. 

This text gives an account of twenty-one kinds of upavedas, two kinds of 
yoga, four kinds of karmasamhita, eight parts of the Pasupata system and the 
ten topics of the Paficaratra. The relative worth of these is evaluated. The 
Panicaratra is declared to be the most useful among them.” The Sastitantra 
of Kapila, the Sàmkhya teacher is mentioned only in this work along with its 
contents.” 

The concept of Sadgunyagetsa brilliant exposition. Creation is described 
as pure and impure in chapters 5, 6 and 7. Liberal approach is to be found 
in the treatment of the various schools of thought treating some as main and 
others as subordinate. An interesting explanation is contained in this text as 
to why and how differences take their rise among great thinkers on cosmol- 
ogy. Man’s powers of expression are not enough to bring out truth. 
Secondly, people mistake one word for another in certain contexts and do 
not know what synonyms are. Thirdly people have limited powers of 
comprehension which vary from one individual to another. They could not 
understand certain things Lastly, the aspects of God are infinite and only 


60. Vide: HAAA Heron Us YATA: WE: | 
faid yeat Syst APRA i Rajatarangini 48.9. 
61. Vide: Schrader: Introduction to Páncaratra P. 18. 
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65. Ibid. Ch. 12. 

66. Ibid. 12.18-31a. 
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some ofthem are grasped by one school of philosophers, another by another 
school, still another by a different school and so on.” 

Brahman is the ultimate reality associated with Sakti. The various names 
of this reality are explained," It has no limitations of spatial, temporal and 
objective kinds. The names of Sakti are also explained with their deriva- 
tions." Occultism is admirably used in tracing the mantras to their source. 
Fach letter is under the control of a separate deity. They are traced to a 
varnacakra, a wheel as it were, accommodating all letters. The method of 
analysing the letters and forming new mantras is clearly stated." Yogic 
practise receives a well-merited treatment along with the purification of the 
veins. 

Nyasa or prapatti gets a clear exposition tracing its origin to the Vedas.” 
The treatment here is better than that which is contained in chapter 17 of 
the Laksmitantra. 

The mantras of Visnu, Jitanta, Narasimha, Gayatri, Paücahotr and 
Purusasükta get a vivid exposition in three senses, suksma, sthula and para.” 

Worship of a deity in the form of an idol that is made of stone or metal 
gets a reference in this text. Vasudeva’s temple is mentioned.” 

Bharadvaja tells sage Durvasas what Narada’s questions were answered by 
Ahirbudhnya (Siva). 

The Paramasamhita contains 2120 slokas in 31 chapters. Chapters 23, 24 
and 25 break off with lacunae. Itis quoted by Yamunacarya (C. 950 A.D.) and 
Ramanuja (C. 1100 A.D.). It may thus be placed about 800 A.D. Consecra- 
tion of idols, cosmology, yogic practises, mantras, diksa, personal discipline 
and such other matters receive treatment here. The mantras of Varaha, 
Nrsimha, Sri and Sudarśana are declared to be the bestamong the mantras.” 


67. Ibid. 8.11-14a. 

68. Ibid. 2.26b-40. 

69. Ibid. 2.46-53. 

70. Ibid. 3.7-24. 
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73. Ibid. ch. 37. 
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The methods of worship are karmayajna with the use of the mantras, 
vakyayajna with japa and stotras and manoyajüa with mental worship." 
Nothing is more beneficial than offering worship at the feet of Hari.” 
Markandeya tells Devala what Sanaka learned from Brahma, the teachings 
the latter received from Parama, Visnu. 

The Ñśvara and Parama samhitás contain several passages in common 
which makes it hardly possible to decide which text is earlier. The treatment 
of the building of the temples, consecration of the idols and conduct of the 
festivals get detailed treatment in both. It is more detailed in the 
Párame$varasamhità that in the [svarasamhitd. It is to be conjectured and 
cannot be proved decisively that the Jévarasamhità is earlier to the 
Paramesvarasamhità in point of time. 

The Paramesvarasamhita contains 8200 slokas in 26 chapters. The first 
chapter is named f'ianakandaand the remaining chapters deal with kriyaand 
carya. Many chapters of the Jñānakānda are lost. If this portion were to be 
discovered, perhaps this text must be the longest available Paficaratra text. 
It mentions the Sattvata, Pauskara and Jayakhya samhitas, which are called 
Ratnatraya. The mention of this text in the Sattvata and Pauskara samhita 
was already noted. A definite solution for the question as to how this could 
have been referred to in the ancient texts is yet to be taken. Evidence is 
wanting to solve this. Pauskaraisstated to bea mahasastra™ in which Vasudeva 
described Pratistha to Pauskara. Santikarma is to be done for the well-being 
of the people and king after duly studying this as stated eleborately by 
Ahirbudhnya to Narada. This isa direct reference to the Ahirbudhnyasamhita. 
The date of this text may be placed around 800 A.D. 
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78. Vide: giada fafaa few | Ibid. 3.3.6. 
79. Vide: Wem dered Wm WT T3 ii 
wast eges diencer Were | 
Gant waa var agen ferat ll Param. S. 15.2b-3. 
Cf. Ibid. 10.21 1a. 
80. Vide: ad firma cart carafe fara: i 
Tard madf A fae i 
artes foferereen aa freq ou ui 
Würeded q agen Mpa ATT | 


pany wed Ve qst d Param. S. 26.42a-44. 


INTRODUCTION 331 


The Sattvata dharma is stated to have been promulgated by Bhagavan in 
every yuga and every manvantara. Vivasvan received it from Bhagavan in the 
seventh manvantara called Padmaja. Manu got it from Vivasvan who taught 
it to Iksvaku. Then this was preached by many sages. This is called 
Ekantidharma. Sumantu, Jaimini, Bhrgu, Aupagayava and Mauüjyayana 
were taught this dharma by Bhagavan."! 

While describing the daily routine, the follower of the Paricaràtra 
tradition shall take bath in a river. If water is not available, six kinds of baths 
of secondary nature are to be taken. They are mantra, dhyana, divya, agneya, 
vayavya and parthiva.” Prostration, in the case of a householder, shall be 
performed with a devoted mind along with the inner sense, bending low the 
back, head, knee, forehead, chest and hands. A recluse shall fall down on the 
ground in all directions like a stick." The food preparations, which are 
offered to God, are to be apportioned to the departed according to the 
method prescribed in the Sattvatasamhita though this text is dealt with in the 
Pauskarasamhitá." The annual ceremony for the departed soul gets a brief 
but useful description." Yogais of three kinds namely, Prakrta, Paurusa and 
Aisvara.P? Worship of Garuda and Visvaksena is dealt with in elaborate 
detail.” The idols of devotees of God shall be made of metal or stone. Their 
forms and movements are to be in accordance with the caste and orders 
(asrama) to which they belong. Their hands could be holded palms or head 
bent down for paying obeisance, shall have the marks made with the conch 
and discus. They shall be seated on the seat ofa lotus or in standing posture." 

Worship shall be offered on twelve occasions in a day or three." Worship 
of God has eight parts namely abhigamana, bhoga, madhuparka-nivedana, 
annanivedana, sampradana, santarpana, pitryaga and pranagnihavana.” The 


81. This is the group of five sages after whom the system acquired the name Paficaratra 
(Param. S. 1.72b-73a) but Sandilya, Kausika and Bharadvaja are considered to have 
formed as members of this group replacing Sumantu, Jaimini and Bhrgu. 
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arrival of the vimana having Visnu alights at Srirangam. The glory of this 
shrine is described in chapter 10. Some holy places like Puskara, peak of 
Totadri, Ksmanga and Madhubhanda.” The deities who are to be installed 
in the eight enclosures enumerated in chapter 11, the eighth being the outer 
one. Snapana with its two kinds para and apara is described in detail in 
chapter 14. Anantakalasa, a special kind of jar, is to be used for giving bath. 
No other text mentions this except Isvarasamhita.? While inviting the gods 
for participation in the annual festival of the Lord, Tamil language also 
could be used.” Gift of Tulapurusa and Hiranyagarbhavidhi are treated in 
chapters 20 and 21. The yantra of Sudarsananrsimha is dealt with in chapter 
23. Varahanrsimha, KeSava and others are also described. Here the syllables 
of the mantras are to have their nyasa in the petals of the lotus drawn for this 
purpose. Chapter 24 treats the mantras of Sudarsana, Narayana, Vasudeva, 
Varaha, Nrsimha, Patalanrsimha, KeSava and others. 

The interlocuters are sages Sanaka and Sandilya. 

The J§varasamhitad contains 8,400 ślokas in twenty-five chapters. The 
Pauskara and Pa@ramesvara samhitàs are mentioned in this text.” This is 
quoted in the Agamapramanya by Yamunacarya. This text could therefore be 
assigned to the eighth century A.D. This text inherits the tradition of the 
Sattvatasamhita. There are passages in this text which are identical with those 
in the Sattvata and Püramesvara Samhita and few with those in the 
Pauskarasamhità. Yamunacarya does not cite any passage from the 
Paramesvarasamhita, while he cites the passages from the [svarasamhitd. 
Perhaps, the Paramesvarasamhità is of a later date than the I$varasamhità. 

This text has chapter 20 on the greatness of Yadavadri, Melkote in the 
Karnataka state. The promulgators of the Pancaratra tradition are named in 
a list which is the same as in the Pauskarasamhita. The Pancaratragama shall 
be treated as the Upanisads of Brahman.” The vyüha deities are mentioned 
as Purusa, Satya, Acyuta and Ananta.” Cosmological and philosophical 
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matters are not treated here. The important mantras and the division 
mantra into bya, pinda, samjna and pada with illustrations are treated with 
much clarity. 

Narada narrates to some sages what he had learned from Narayana. 

The Sanatkumarasamhita contains 3500 Slokas in 36 chapters distributed 
in four sections namely Brahmaratra, Sivaratra, Indrarátra and Rsiratra. 
These sections have 8, 9, 9 and 10 chapters respectively. The first section 
begins with the latter half of chapter 4and the last section called Brhaspatiratra 
is lost. All these together could make the text have five sections. Sanatkumara 
narrates in the sections that are available of what was taught to him by 
Brahma, Siva, Indra and sages. Hence, there is no sequential order in the 
treatment of topics dealt with in one section and another. References to a . 
particular rātra is made in some other rátra? Mention is made of 
Padmodbhava, Mahendrasamhita,” Satasahasrika.!° Naradarcanika, and 
Garudárcanikà."" Citrádhyáya is a chapter in Indrarátra but it is not 
traceable in that section. Padmodbhava Samhita is cited in this text several 
times but the text is not extant. A chapter dealing with samproksana is 
available.'?* It is quoted by Yamuna (C. 950 A.D.) in the Agamapramanya.'” 
It is also referred to as Padmabhava. ^ A work with the name Padmodbhava 
Purana is mentioned twice." Nothing is known about the other works 
mentioned above. It is only in this text that the Savitrimantra is replaced by 
Dvadasaksara, Sadaksara and Astaksara for japa when samdhya is to be 
performed thrice a day. This matter is not treated in any earlier Páücarátra 
text. This text shall be admitted to have been compiled about 800 A.D. 


97. Brahmaratra is mentioned in Sivaratra 1.67, 151; 3.31, 38, Rsiratra 5.44, etc. Rsiratra 
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106. Indra. 9.9. 

107. Siva. 7.13; 8.24. 

108. Brahma. 5.97b-98a. 
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There are fragments of this work mainly on samksepaproksana. There is 
another work Mahasanatkumara by name but this seems to be identical with 
this text, different only in its name. 

This text contains useful informations, perhaps not easily to come across 
in some others. The first section Brahmaratra starts with notes on initiation’s 
japa and classification of the orders (4asramas) in the light of initiation of the 
Vaisnava character. Idols and their kinds, lingas, kinds of temples, mantras, 
and gifts to deserving persons are treated in this section. Ultimate reality is 
niskala, sakalaniskala and sakala and are named Sadavisnu, Mahavisnu and 
Visnu respectively. 

The second section called Sivaratra deals with the nature of mantras, 
their classifications, preparation of caru, selection of flowers for worship, 
snapana, conducting festivals and drawing the mandalas. The deity called 
Ambikais to be worshipped on the ninth lunar phase with flesh and blood. '?? 
Woman also can get initiated for drawing mandalas.! 10 

The third rātra is called Indrarátra. Maintenance and preservation of 
idols from decay, analysis of mantras, performance of sacrifices and charac- 
teristic traits of Acarya are dealt with in this section. Samkarsana, the vyüha 
deity, because the son of Jamadagni and had the name Paragurama.!"! 
Samkarsana is called Samkara, the destroyer." 

In the last section, which is called Rsirátra, the fivefold routine of the day, 
mudrás, yogic practise, penance, Puspayaga, offering of bali, expiatory rites 
and weapons are described. Vaikhànasas are described as doing penance by 
standing on one leg.' The mantras are threefold namely vaidika, tantrika 
and vaidikatantrika. Those who get initiated could do effective service to God 
through tàntrika mantras.! !* 


109. Siva. 1.229. 
110. Ibid. 10.43, 48. 
11l. Indra 3.67, 68. 


112. Ibid. 4.6. 
113. There is no indication made here to identify Jñas as the followers of the Vaikhanasa 
Agama. 


114. Rsi. 5.37, 39b. 
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Two words of Tamil!” origin are used in this text suggesting that this text 


or a portion where these words occur were written in Tamil Nadu. This text 
is veritably a mine of information. 

The colophon of the text calls this as Mahasamhita. 

The Padmasamhitais the longest available text in the Pafnicaratra contain- 
ing 9255 slokasin 82 chapters distributed in four sections called padas. Jnana, 
yoga, kriyà and carya are the four padas having 12, 5, 32 and 33 chapters 
respectively. The earliest writer to quote is Vedantadesika (1268-1369 A.D.). 
The period of its compilation could be placed a century or two before 1200 
A.D. Itis not known whether it was popular in the period of Ramanuja (11th 
century A.D.). It is held that this text inherits the tradition of the 
Jayákhyasamhità. However, Alasingabhatta, the commentator on the 
Isvarasamhità, observes that the Laksmitantra inherits the tradition of the 
Jayákhya, but as this text does not treat temples and idol worship, the 
Padmasamhitd is treated as the inheritor of the Jayakhya tradition.’ 

Bhagavan promulgated the Paficaratra system. He is called as Adideva. 
At the end of the first chapter of the Jnanapada, there is the enumeration of 
the Paficaratra works which are 108 in number. The created world is 
described in all its varieties. The purpose of Bhagavan holding the emblems 
is thus stated: 


117 


fered ah mfi cert reed qa: | 
Tr esr wei wu wur i Pad. S. 1.2-14. 

The Yogapáda is modelled upon the contents of the Yogasutras of 
Patanjali with modifications suited to the Paficaratra tradition. The sites for 
building the temples are of four kinds,!'? locality of eight kinds? and 
temples of forty-nine kinds”; these are enumerated and described. Chap- 
ters 25 to 28 describe the installation of idols, the Supreme Being is 


115. The words are karandika meaning a ladle occurs in Brahmaratra 7.155 and alavatta 
meaning fan in Rsiratra 10.7. 

116. S.V.W.O. Library, Tirupati. MS. No. 3851 pp. 53-54. 

117. Pad. S. 1.1.18. 

118. They are Supadma, Bhadraka, Pürnà, and Dhümra (ibid. 3.1.22a). 

119. They are Dandaka, Svastika, Prastara, Prakirnaka Nandyavarta, Pataka, Padma and 
Sripratisthita. 

120. Vide: Pad. S. 3, ch. 8. 


336 ISVARASAMHITA 
Adimürti.'"! Diksa, conduct of daily festival also as mahotsava'™ and others 
get a detailed treatment. A mantra’”’ is thus defined:- 

TA SSA A PAAR i 

PTAs zopent qi: ! Pad. S. 4.23.96b-74a 

Sudarsana mantra is taken up for description. Padma, Sanatkumara, 
Parama, Padmodbhava, Mahendra Samhitas and Kanvatantraare held to be the 
best texts.!?! 

This text exhausts what all is necessary for the theory and practise of the 
Pancaratra system that it has become the most popular text to be adopted in 
many temples in South India. 

The colophon names this as Mahopanisad of Sri Pancaratra. Samvarta 
narrates what Padma learned from Bhagavan. Padma was a king of serpents. 
He was by the side of Kapila who taught him the system of Paricaratra. This 
text contains this matter and is called Padmasamhità, as it was conveyed to 
Padma. 

The Visnusamhita contains 2600 slokas in 30 chapters. It contains a brief 
and lucid account of the doctrines especially on the krzya and carya aspects 
of the Paficaratra. Dīksā is defined as that which fulfils all aspirations of the 
adept and thus all bonds of the worldly kind are destroyed. ? Five systems 
(tantras) owe their origin to Vasudeva. They are Vaikhanasa, Sattvata, Sikhin, 
Aikantika and Mülaka.' This text offers a kind of solution for partaking 
what has been offered to God, since the remnants used are called nirmalya. 
This text states that what is offered to other deities is to be rejected but not 
that is offered to Visnu.!2” 

Tantrais defined as that which make all things stay on foralong time, and 
protects people from insecurity." Tantras are five namely Saiva, Vaisnava 
Brahma, Saura and Kaumara. The features of the disciples like Putraka and 
others are given as below. Sannyasin is he who draws the mandala according 


121. Ibid. 3.2.29-30. 
122. Vide: Ibid. 4, ch. 5. 
193. Cf. ibid. 33.97b-98a. 
124. See Schrader: Introduction to Páricaratra P. 20. 
125. VS. 10.2. 
126. Ibid. 2.10-36. 
127. Ibid. 29.12; note ibid. 29.13a. 
Cf. Naradtyasamhita 24.80b-81. 
198. Vide: Wafwi aa TAA 3m: | 


gyfa qeu deed qe: AÀ i VS. 12.10a-11b. 
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to the rule, worshipped with the secondary deities and to whom all this is 
shown by the preceptor. Putrakais the one for whom the Guru worships the 
form of God in the mandalaand show it asit is. He is sadhakawhom the Guru 
offers worship in the fire placed in the mandalaand whom the Guru initiates. 
He gets the mantras from the preceptor. That pupil, who is initiated by his 
Guru, shall worship in the mandala and homa is Desika knowing the Tantra. 
He whoisinitiated, whose conduct conforms to the practice of conventions, 
who knows the tantra fully, has abhiseka and who practices meditation and 
offers worships to God.!? God is Visnu, Mahavisnu and Sadavisnu and also 
Atma, Antaràtma and Paramatma.' As this text is not noticed in any other 
work, it shall be a production of later age. 

Theworkisin the form of narration by Sumati who conveys to Aupagayana 
of the secrets of salvation as he learnt from Visnu. 

The Purusottamasamhità contains 1800 slokasin 33 chapters. Concentrat- 
ing on the kriyà and caryá aspects of the Agama, Chapter 28 is devoted to 
describe the features of Salagrama in 112 slokas. Vasistha narrates what he 
had learned from Brahma. 

The Náradiyasamhità has about 3500 slokasin 30 chapters. The identity 
of this work cannot be established, since there are works with the names 
Naradasamhità and fragments with this name. It is a text of the later period. 
Vasudeva had sprung from Visnu. He is Paramahamsa, Samkarsana Vyoman, 
Pradyumna Nadaand Aniruddha Hamsa. Vasudevais also Purusa, Samkarsana 
Satya, Pradyumna Acyuta and Aniruddha is Narayana. This seems to be an 
attempt to reconcile the vyuha deities of the Paficaratra with those of 
Vaikhanasa. What Narada taught to Gautama is narrated by Bhrgu to Atri. 

The Markandeyasamhità has 2200 ślokas in 32 chapters. It discusses the 
kriyà and caryá aspects of the Agama. This is a text dealing with the general 
topics which come under kriyaand carya. Màrkandeyais told by Prthu of what 
was formerly revealed by Narayana to Brahma. The Visnutilakaand Visvamitra 
Samhitas are of similar nature to the Markandeyasamhita. 

The Sriprasnasamhità d * contains about 1500 slokasin 54 chapters. There 
are passages which seem to have been taken from the Sáttvata and Isvara 
Samhiias. Apart from the kriya and caryá topics that are dealt with in any 


129. Ibid. 2.41-45. 

130. Ibid. 3.43. 

131. Naradtyasamhita 1.33-44. 
132. Spr. S. 47.40a, 44, 46a. 
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Agama of the middle period, this stresses on yoga, paricakalaprakriyad and 
prapatti. Samkarsana descended as Narasimha and Pradyumna as Rama. The 
festivals that are conducted in Kumbhakonam and other places in Tamil 
Nadu are described. Words of Tamil origin are used in this text.” 

Sage Ekata tells what he learned from Sri. 

The Pancardatra literature is enriched by the contributions by non- 
Paficaratrikas and Vaisnava Acaryas who have admitted partially the author- 
ity of this Agama. The earliest author who admitted the Panicaratra as valid 
was the logician Jayantabhatta who lived in the later half of the 9th century 
A.D. His Nyayamafijari and the commentary on it by Cakradhara of the 10th 
century discuss the validity of the Pancaratragama. The allegorical play 
Agamadambara ot Jayantabhatta vindicates Paficaratra’s validity. This is fully 
discussed in the chapter on the validity of the Paricaratra. The next writer is 
Yamunacarya (916-1041 A.D.), who establishes Paficaratra’s validity in his 
work. In his work Agamapramanya, Yamunacarya takes note of the objections 
made by the Nyàya, and the Prabhakara schools against Pancarátra's validity 
and refutes them. Ramanuja (1017-1137 A.D.) cites passages from the 
Parama, Pauskara and Sattvata samhitàs, while defending his interpretation 
of the Utpatyasambhava Adhikarana. The procedure for the worship of 
God, which he lays down in his work Nitya, bears the influence of the 
Laksmitantra and Ahirbudhnyasamhità. The Sloka, which he cites for the 
definition of pranama in his nitya, is found in the Ahirbudhnyasamhita 
(28.78b-79a). Srivatsankamiéra and his son Paràsarabhatta have used the 
concepts of the Paficaratra particularly on Sri and vyüAa in their works. In 
his commentary Bhagavadgunadarpana on the Visnusahasranama, 
Para$sarabhatta classifies vibhava under four heads, (1) The Lord assumes a 
form directly e.g., Matsya, Kürma and others, (2) The Lord inspires certain 
persons such as Parasurama, Krsnadvaipayana and others, (3) He inspires 
some persons through His penetrating power e.g., Purafijaya and (4) He 
descends in individual forms e.g., arca. His manifestation is twofold namely 
Pradurbhava but and pradurbhavantara. The latter does not mean another 
pradurbhava distinct from pradurbhava. Lord displays His personal activities 
as in the case of the divine descents. À fraction of the Lord's activity displays 
itself in pradurbhavantara. 


133.  Karandika (15.2), maddala (15.67) , uddharani (15.258), alaksyana (44.5) and maryada 
(46.79). 
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Kurmanarayana who came after Parasarabhatta wrote the Sudarsanasataka 
in honour of Sudarsana. The Lord is said to be carefree having entrusted the 
world's security to Sudargana.'™ 

Vatsya Varadacarya (C. 1250 A.D.) wrote the work Prapannapanjata on 
the doctrine of prapatti and cites, in support of his interpretation of this 
doctrine, from the Sanatkumara and Visvaksenasamhitas. 

Vedantadesika (1268-1369 A.D.) wrote the Paricaratraraksa offering a 
spirited defence in favour of the Pàncaratra system. This text has three 
sections. The four siddhàntas of the Paficaratra system are stated and their 
nature is discussed in the first section. The second section is devoted to 
establish the fivefold routine and the last deals with the need for offering 
worship by offering his own interpretation of the nitya of Ramanuja. The 
author quotes profusely from the Pàáncarátra texts like Sattvata, Paramesvara 
and others. Likewise, he cites numerous passages from the Pancaráàtra 
Agama texts in this Saccaritraraksá; particularly in the Sudarsanapdficajanya- 
dharanavidhi. 
tary on the Brahmasütrasin the light of Ramanuja’s Sribhasya, writes that the 
sutra ‘vijndnadibhave’ cannot be read suggesting vasudevadibhavein the place 
of vijnanadibhave, since the word vijñāna refers to jñāna which is the first 
quality among the six qualities. The word ad:in this compound must mean 
Brahman as the material cause. 

The Kriyakairavacandrika, of Varahaguru of uncertain date but definitely 
later than 14th Century A.D., isa useful work to serve as a guide for the priests 
in the temples. It is based on the Padmasamhita. Many important topics 
concerning temple building and worship of the icons are dealt with in the 
37 chapters in this work. The commentary called Raka, written by Prof. S.B. 


The doctrine of self-surrender (prapatti) gets a well-merited exposition in 
the Nikseparaksa of VedantadeSika (1268-1369 A.D.), which has a lucid 
commentary Niksepacintamani by Gopaladesika (C 1750 A.D.). The sacra- 


134.  Sudarsanasataka 100. 
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ment of Paficasamskara has received treatment in the Sudarsanasuradruma 
of Anantacarya (1850 A.D.); and Srirangacarya’s Bhagavaddharmadarpana 
and Vajrakuthara. 

Sattvatamrta is an independent work on the Pàncaràtra system by 
Yogananandabhatta of Melkote in the Karnataka state. It gives the essence 
of this Agama, basing it on the Sattvatasamhita. The author lived in the 19th 
century. This was commented by hisson Alasingabhatta in his Sattvatamrtasara. 

Vedàntaramanuja of the 19th century A.D. wrote the work Paricaratrasara 
on the four siddhantas of the Pancaratragama. The practices as governed by 
the Kalpasütras of the Vedic kind and those that are ordained in the Agama 
are discussed with a high degree of thoroughness. This work is highly 
valuable to get at an estimate of practicability of the Agama practices. This 
work is not yet published in an authentic Devanagari edition. 

Vatsya Vedantacarya of the 19th century was a strict adherent of the 
Pancaratra principles. In his work Satknyakalpamanjam, he discusses the daily 
routine of the Vaisnavas in strict conformity to the Paficaratra ideals. His 
Sraddhaprayoga is a useful handbook for the performance of the annual 
ceremonies for the departed souls. 

The Pancaratraparamyam of Pandit T. Uttamur Viraraghavacarya of the 
present century covers the entire field of the Pancaratra ideals and this 
rapproachment with those of the Visistadvaita. 

The Sattvatasamhità has a commentary by Alasingabhatta of Melkote in 
the Karnataka state. He lived in the last century. The Laksmitantra has a 
commentary by Pandit V. Krishnamacharya of the present century. 
Pàramesvarasamhitüvivrtih is commentary on the Paramesvarasamhita by 
Nrsimhayajva. 

The [svarasamhitais now published with English translation and notes by 
Dr. V. Varadacharya. The Introduction (in Sanskrit) to the Laksmitantra by 
Pandit V. Krishnamacharya is rendened into English by his son Dr. V. 
Varadacharya. A critical estimate and English translation of the Laksmitantra 
is from the authorship of Mrs. Sanjukta Gupta. The Pauskarasamhita is 
partially rendered into English by Prof. Apte. The Paramasamhiia has 
English translation by Prof. S. Krishnaswamy Iyangar. 

To this list of Pancaratra literature is to be added the Kasyapasamhita. It 
is a canonical work mentioned in the list of the Pāñcarātra texts by 
Kapinjalasamhità, Padmasamhità, Bharadvajasamhitaand Markandeyasamhita. 
What Siva taught Dhara is recounted by Kasyapa to Gautama. 
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It contains 900 s/okas in thirteen chapters. The first chapter has some 
prose passages also. It contains Garudapancaksarikalpa, the first chapter 
treating the five syllabled Garudamantra to be repeated for curing a person 
bitten by snake. Other kinds of poisonous bites are enumerated in chapter 
12as twenty in number with treatment. Davikara, Mandali, Rajali and other 
kinds of snakes are stated along with the antidotes in the form of the use of 
the mantras to control the effects of their poisonous bites. Yantras are 
described to be prepared for this purpose. Sixteen kinds of rodents are 
enumerated and the treatment of their bites is described. 

The character of this text is clear from what has been stated above. There 
is nothing in its contents that could justify its inclusion among the Pancaratra 
works. The colophon too does not state its relatedness to the Paficaratra 
system. Perhaps, Garudapancaksarimantra, which is not found treated in 
the Pancaratra texts to serve as antidote for the removal of poisonous effects 
is sought here to serve that purpose and this cannot therefore be withheld 
for including it as a Paficaratra text. A singular instance of this kind can be 
found in the Brhadbrahmasamhita 2.3.36-57. The present text is fully occu- 
pied with snake-bites. 


LXI. Brief Summary of the Contents of the Isvarasamhita 


The Jsvarasamhita follows the tradition of the Satvatasamhità. The rules and 
regulations concerning worship as laid down in this Agama govern the 
rituals in the temple at Melkote in the Karnataka state. This text contains 25 
chapters called adhyaya. This name of the chapters is different from the 
name patala for the chapters of this text on the evidence of a reference in 
Vedantadesika’s work.’ However, Samaradhanddhydya is the name by which 
Vedantade&ika refers twice to this text.’ It appears that patala is the name of 
the division, while adhyaya refers to the topic dealt with in particular 
chapters. 

Ch. I: The text begins with a prayer to Visnu. Sages, who were devout 
worshippers of Visnu were assembled in the hermitage of Narayana at 
Badarikasrama. Sage Narada came to that place and worshipped God 
Narayana who ordered him to teach the Satvata system to the sages who were 
there and disappeared from there. Accordingly, Narada spoke to them 
about Ekayana Veda as the means of getting moksa describing it as the root 
of the tree of the Vedas which are its branches. It is also known as Mülaveda. 
It deals with Ultimate Reality which is known also by the names Sat, Brahman 
and Vasudeva. It was practised in the Krtayuga and got mixed up in the 
Tretayuga with various matters and ambitions of those who practised it. 
Narada said that he learned this Veda in Svetadvipa. Sana, Sanatsujata, 
Sanaka, Sanandana, Sanatkumara, Kapila and Sanatana were the promulga- 
tors of this dharma. The seven sages headed by Marici studied this Veda and 
practised it. Originally, this Veda had one lakh of verses. These sages 
condensed this Veda and compiled another work based on it. 

Sage Sandilya did penance on the Totàdri? hill for several years. He was 
taught this at the end of Dvaparayuga and at the beginning of Kaliyuga by 
Samkarsana. It his turn, he taught this to Sumantu, Jaimini, Bhrgu, 
Aupagayana and Maunijyayana. 


l. SR. 3. p. 90. 
2. Ibid pp. 83, 87. 
3. This is the same as Vanamàmalni, now governed by the Vaikhānasa principles. 
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Visnu found that the Ekayana Veda is hard to learn for those who lacked 
in enlightenment and had it compiled through Samkarsana in the form of 
verses which took the shape of texts with the names Sdtvata, Pauskara and 
Jayakhya. These were known as Divyasastras. Rudra and others preached this 
in the world through their own compilations based on the above-mentioned 
Divyasastra. Their compilations came to be known as Munibhasita, uttered 
by sages. Brahma and others preached the Divyasastra in their own words. 
These are of the Rajasa kind. This became divided into Paficaratra and 
Vaikhanasa. Others made use of their imagination and produced their own 
compilations which come under the Tamasa kind. Those. compilations, 
which human beings other than those mentioned above compiled, are 
known as PauruseyaSastra. 

The three Divyasastras Satvata, Pauskara and Jayakhya govern the rituals 
in the temples at Melkote, Srirangam and Hastigiri (Kanci) respectively, like 
the three esoteric mantras Astaksara, Caramaslokaand Dvaya.4 Among these 
Divya texts, the Satvatais the best which contains what Samkarsana listened 
to Vasudeva's discourse. Jívarasamhità propounds the contents of the 
Satvatasamhita. 

Ch. II: Maénasayagavidhi. A Paficaratrika (follower of the Paficaratra) 
priest shall get up early in the morning and attend to his daily routine. After 
taking his bath and dressing himself suitably, he shall go to the temple, 
prostrate at the balipitha’ and offer his prayers to Garuda. After prostrating 
at the door of the garbhagrha, he shall awaken the Lord with stotrasand sound 
of the musical instruments. The door there shall be opened by uttering the 
Mülamantra. Offering his obeisance to the Lord, he shall have the place 
cleaned with the help of the attendants. The vessels, that were used for 
worship the previous day, shall be cleaned and kept ready for doing worship. 
He shall then sit to the right of the Lord and ring the bell. The hands are to 
be purified with Astramantra along with Dhyanamudra. Purification for the 
spot shall be done with Agnimantra. The spot is to be made safe for doing 


4. The three esoteric mantras-Astaksara, Dvaya and Carama sloka — are held by the 
Vaisnava Acaryas to be attached to the temple at Srirangam, Kanci and Tirumalai. 
Yet, it is not clear when this set of mantras was adopted by this Agama. 

5. Balipitha = a raised mound like pedestal near the flagstaff. Bali is offered here. 
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worship by avoiding evil spirits from approaching that place by doing 
digbandhana.? Pranayama and Bhütasuddhi! are to be done then. 

Mantras are then to be placed (nydsa) by the priest in his own body. Srsti, 
Sthiti and Samhàra nyásas are to be done followed by the nydsaof six angas.? 
The priest purifies thus his own body with the aid of these mantras by doing 
their nyasa. The body becomes then fit for doing worship to God. 

Worship, that is then to be undertaken, is mental. God is within the body. 
He is to be worshipped. He is in the form of sound in the para" stage. He 
is to be worshipped with Laya and Bhoga ydgas.'' The priest shall then do 
worship to Him who is in his heart, mentally pocuring the materials for 
worship and food preparations. Fruits are to be offered. Services like singing 
and playing on musical instrumentsare then to be offered to Him. The priest 
shall offer Him himself and all those belonging to him. The bell is to rung 
while doing this kind of worship. He shall then do japa and sing His praise. 

Ch. III: Vimanadevatarcanavidhi. After worshipping God mentally, the 
priest shall take up external worship. The materials, which have been 
procured and brought there, are to be purified for use. This is done by 
walking”? at them uttering Locana (Netra) mantra. All the articles of worship 
shall be placed to his right side and a water jug to the left. A good seat called 
Bhadrasana shall be placed there and it is to be cleaned with the clump of 
Usira plant and washed with water. The idol shall be placed on this seat. The 
vessels for worship shall be placed filled with water and specific materials like 
flowers, sandal-paste, saffron, tips of darbha and others be put in the 


6. Digbandhana means setting up limits around himself and the spot so that no force 
from any quarter would approach him and disturb his work. The Astramantra shall 
be uttered to fix the limits, Netramantra above one's head and Kavacamantra with 
the fore fingers. This is also called Avakunthana. 

7. Bhütasuddhi: 7S. 2.45-49. 

The three nydsa vide: /S. 2.62-64. 

9. The six limbs where nyasa is to be made are hrdaya, siras, sikha, kavaca, netra and 
astra (7S. 2.56). 

10. Para is the first stage of sound, the others being Pasyanti, Madhyama and Vaikhari. 
Their places are in the form of wheels in the Müladhara (below the navel), navel, Art 
and throat. In the context, Brahman is stated to be in the heart where sound also is 
present. This will be contradictory to the Para stage whose place is Müladhara, if it 
is said to be in the heart. Hence Para must be taken in the sense of supreme. 

11. | Layayàga and Bhogayaga are described in detail in the next chapter (IV). 

12.  Thisisa Tantrika act. Vide: IS. 3.4-5a. 
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particular vessels. These vessels shall be worshipped. The vessel to contain 
incense is to be adored with the ringing of the bell. The mantras for this 
vessel and bell, which is also to be adored, are to be formed from Varnacakra 
(or Màtrkàcakra).'? The bell is the mother (source) of the mantras. 

The priest shall then worship the mantras which have been placed on his 
body during internal worship. Then the deities at the entrances, Vastu, 
Ksetra, Garuda, and all others in the temples are to be worshipped with 
arghya and others. The deities of the seven worlds are to be considered to 
be in the vimanaand they shall be adored. Nydsais to be done next to the six 
adhvans and to the twenty-five tattvas. Twenty-four deities,'* who are instru- 
mental for the maintenance of the world, are then to receive worship. 

Ch. IV: Nirajanantavidhi. Worship is to be done to the deities in the 
enclosures with Visvaksena receiving worship at the end. The deities who 
form the retinue of Nàrayana may be worshipped by others, that is, other 
than the priest. The priest shall sprinkle his seat with water. He shall then sit 
there and commence worship. The yogapitha'? shall then be adored. The 
deities from Ananta to Gananatha God, who is in the form of mantra, shall 
be invoked to be present there. He shall be made to remain in the idol, 
pitcher and others. This invocation shall not be made for the Mülabera. 
Karanyasa shall not be made for it. Nyasa of the three kinds, Srsti, Sthiti and 
Samhara, Mülamantra and others upto Garudamantra shall have nyasa. The 
powers resting with Mülabera are to be infused every day into other beras. 
One-sixth of that power shall be infused into the Utsavabera, and one of 
thirty parts in Balibera and others. God, who is invoked with Kavacamantra, 
shall be made to stay in the idol or pitcher with Mülamantra along with 
Mulamantramudra and requested to become favourable to him uttering 
Mülamantra. Layayaga and Bhogayaga are then to be performed. The 
ornaments like crown, Vanamalà and others are to be placed on Him. The 
priest shall then meditate upon the idol where Narayana stays as present in 
the centre of garbhagrhaand as possessing a body comparable in complexion 
to the autumnal cloud. All the beras shall be similarly meditated upon. The 
ornaments, which shall be meditated, are to be considered to have a human 


13. Matrkacakra see ch. 22. 
14. For bhavopakarana deities see 7S. 3.138-142. 


15. See IS. 4.20-24a; definition is fares afed did zrmitaqamn | 7S. 4.192. 
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form. After meditating upon Garuda, the priestshall worship the deities who 
are in charge of those ornaments. All the services (upacara) shall be served 
then during worship. 

God shall be placed on the seat for bath which shall be given duly. 
Niràjana shall then be done. The idol shall then be placed in Alankarasana 
where all the services that are related to it shall be offered. 

Circumambulation (pradaksind) shall not be done around the idols in 
the garbhagrha. 

Utsavabera and others are to be placed outside garbhagrha, if there is not 
enough space there for them. Mirajana is then to be performed. It is of 
three kinds, Sattvika, Rajasa and Tamasa. Sattvika is done at the end of snana 
and bhoga, Rajasa is done daily in the evening and Tamasa is done before 
offering dpa and at the end of offering of food preparations. The fire shall 
be brought from the kitchen in the temple in a vessel made of coconut shell. 
Itshallbe placed before the ido! along with a pitcher. The wick in the pitcher 
shall be set a fire from the fire brought there from the kitchen and the 
pitcher shall be taken with both hands by an attendant and waved in front 
oftheidolfrom the rightfootand circumbulating itupto the other foot. This 
isto be done once or twice or thrice uttering Netramantra or Hrdayamantra. 
It shall be then kept outside the entrance. Musical instruments shall be 
played upon then. The Vedas are also be recited then. 

Ch. V: Bhojyasanagatagnikaryavidhi. Bhojyasana marks one of the stages 
during worship. Madhuparka! shall be offered at first. Food preparations 
that are well-prepared are to be offered followed by drinks like panaka’® 
dressed with cardamom and camphor and coconut water. Then japais to be 
done using the garland of the seeds of the lotus or beads made of crystal. A 
part of the offerings of food shall be given to the Rárins.'? 

The priest shall then enter into the room where the holy fire is kept. 
Homa is to be done in the fire-pit or on the ground if the fire-pit is not 


16.  Thisisthe case in the temple at Melkote. 

17. Honey, milk and ghee were mixed up and given to the guest. 

18. Pdnaka: name of a drink prepared with the powdered jaggery mixed up with water 
and some spices. 

19. | Karins are those four in number who assist the priest in doing worship. The portion 
of food that is given to them is called Devamsa. They are held to be the pupils of the 
disciples of Visvaksena. Hence the offerings may be given to them after they are 
offered to Visvaksena. What is offered to Visvaksena shall not be partaken by any one. 
Hence Visvaksena gets these at the end but this is an exception in the case of Karins. 
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available. It is to be done using sruk and sruva for taking ghee and offering 
itin the fire. Food prepared and brought there is also to be offered into the 
fire. Homa is also to be done by offering seasamum with ghee. Each of the 
offerings made with twelve kinds of substances brings about specific results. 
Visvaksena is to be adored and offerings are to be made to him. The fire is 
to be worshipped and be given send off. 

Ch. VI: Pitrsamvibhàgadisayanotsvantavidhi. After God is worshipped, the 
manes are to be adored by offering them the food. Darbhas are to be strewn 
near the fire-pit and seasamum is to be scattered. The departed souls are 
held to have come there. Four morsels of food are to be placed in the vessel 
which shall be on darbhas. After worshipping them with arghya and others, 
the Caturatmiyamantras are to be used to adore those morsels of food. The 
manes are to be offered water with seasamum. Four Brahmins,” who are 
followers of the Panicaratra tradition shall be welcomed and seats be offered 
to them. Two of them shall sit facing east and the other two north. Adoring 
them with arghya, sandal-paste and others, they shall be served with all food 
preparations. After they have taken food, they shall be given daksina and be 
given send off. 

The deities, who are enshrined in the enclosures and other places are 
then to be worshipped. Other deities, who are in abstract forms, shall receive 
only bali. Worship is to be done to the Mülabera and other beras every day. 
The priest shall then take his food along with that remaining in the vessel in 
which the food was kept and offered to God. This is called Anuyàga."! 

Ch. VII: Laksmisudarsanarcanavidhi. Sri and Pusti are the consorts of 
Visnu. The former is the power of the enjoyer and the latter is the doer. 
These goddesses are three with the names Yogalaksmi who occupies the 
chest of Visnu along with Srivatsa, Bhogalaksmi is by His side and Viralaksmi 
who is consecrated as an independent goddess. The first two goddesses 
receive worship along with Visnu. The third goddess is to be worshipped in 
a separate shrine. 

Sri is to be installed in the first, second or third enclosure. She shall have 
four hands, sit on the lotus, her frontal two hands shall offer security and 


20. Theyrepresent the departed soul, his father, his paternal grandfather and his paternal 
great grandfather. 


21. Vide: fafaa we Toa Wreperfam a at am: frag MSTA: | SR. P. 
aoaaa: | 
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boon and the two hind hands shall hold the lotuses. She shall be worshipped 
three times a day at definite periods. The priest shall do internal worship as 
he does for God, to the powers of Sri and the thirty-eight forms of Sri relating 
to Padmanabhaand other emanations. He shall than meditate upon her and 
do worship with all services. Snapana, worship and festivals are to be 
performed to her on the day having the star of her birth (that is, emergence 
or manifestation). She must be worshipped during the nine days in the 
A$vayuja (A$vina) month. Similarly Pusti shall receive worship. 

The shrine for Sudarsana shall be built in a part of the main temple or 
elsewhere in the village, bank of a river or hill. The shrine is to face the 
eastern quarter. A Varnacakra shall be drawn on the ground in that temple. 
The mantra of SudarSana, which is six-lettered, is to be analysed from it and 
used for his worship. 

Then follows the description of the mantras of hrdaya and other angas. 
Similarly other mantras of SudarSana are to be analysed and formed. The 
priest shall enter the shrine, clean the precincts and do the nydsa of the 
Sudarsana mantra. After doing internal (manasa) worship, external worship 
is to be done with the materials procured there for the purpose. 

Ch. VIII: Garudddiparivararcanavidhi. Garuda's form is first described 
and his greatness is well brought out. A shrine for Garuda shall be built in 
the first or second enclosure and in front of the main shrine. The posture 
of Garuda's idol shall be in conformity with that of the main deity, that is 
standing or sitting. After doing mental worship external worship shall be 
done. Satya, Suparna, Garuda, Tarksya and Vihagesvara are the five forms. 
They have human forms with feet of the birds. 

Canda, Kumuda and others, who form the retinue of Visnu are to be 
worshipped according to their status. 

Visvaksena is to be worshipped when any ritualistic act is undertaken. His 
form is then described. As in other cases, his worship is done in two parts 
namely mental (internal) and external. The passages from the 
Pauskarasamhità are quoted to depict him as the leader of Visnu's army, 
having three subordinates. 

Then the devotees of Visnu, who composed hymns in Tamil are stated. 
Their shrines are mentioned as forming part of the main temple or built 
independently elsewhere. Durga, Ganapati, the guardians of the quarters, 
are to be worshipped offering services. The devotees shall be adored with 
special kinds of worship on the days having the constellations in which they 
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are born. Flag hoisting shall be avoided. Neither bali, nor homanor avabhrtha 
shall be done then. These could be done, if their idols are installed in 
independent shrines outside the temple. Their compositions could be 
recited when festivals are conducted. 

Ch. IX: Dvaravaranadevatalaksanadividhi. This chapter deals with the 
features of the deities in the enclosures. The Lord of the Vastu and that of 
the site are described as having the same decorations on their persons and 
distinct in their appearance, the former having a body dark in complexion 
with a jewelled vessel in the hand and the latter resembling a blue cloud and 
holding a stick in the hand. Similar descriptions are given for Canda, 
Pracanda, Kumuda, Kumudaksa, Sankukarna, Jaya, Vijaya and others. These 
are stationed in the first enciosure. The second enclosure has Garuda, 
Upendra, Bhadra, Subhadra and others. Indra, Agni and others are sta- 
tioned in the third enclosure. Ganga, Yamuna are in the fourth, Lohitaksa 
and others in the fifth, Kala and others in the sixth, Sambhava, Prabhavaand 
others in the seventh are vividly described with reference to their appear- 
ance, apparels and weapons. Vidya and others have their places in the eighth 
enclosure. 

Vasudeva is Himelf in the form of the temple for doing favour to those 
who do their work. The eight enclosures are accordingly representing the 
five elements, mind, ego and buddhi; the temple primordial matter, the idol 
is self and the Lord within that. Deities who are stationed at the doors of each 
enclosure are mentioned. The mantras, which are to be used for adoring 
them and the way in which bali is to be offered to then, are them stated. 

Worship is to be offered on three, four and six occasions in a day. The 
rituals that are to be done on each of these occasions are enumerated. 

Ch. X: Mahotsavadhvajarohanantavidhi. The word *utsava'is explained as 
that which removed misery by taking the word 'sava'in the sense of misery. 
In this aspect, there isagreementbetween thistextand the Paramesvarasamhita. 
The kinds and the duration of the mahotsava are described. The priest shall 
do punyaha to have his body purified and in this context, the Gods, 
numbering thirty-nine, who are treated as emanations or manifestations 
(pradurbhavas) , are requested to protect him. The utsava idol shall then be 
given bath with waters kept in nine jars. Ankuraárpanais then to be done. The 
vessels palika, ghatikaand $arava, which are to be used, are described and the 
way of using them are also described. The seeds, which are to be sown then, 
are twelve which are enumerated. This is identical with the treatment in the 
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Paramesvarasamhita. Collection of mud and howitis to be used in Ankurarpana 
are then described. 

Flags, which are to be hoisted, are different in accordance with as the 
beras in a temple. How to make a flagstaff out of particular woods is then 
stated. The staff, which is to be made, gets a detailed description. Then flag- 
hoisting is treated. 

Ch. XI: Mahotsavavidhi. The commencement of the festival is marked by 
sounding the kettle drum (bhert). The deities in the world, above and in the 
quarters are to be invited to be present during the festival. This invitation 
shall be made through Sanskrit, Prakrt or Dravidian languages; accompa- 
nied by musical renderings with appropriate tāla, svara and raga and by 
dance, all suited to the deities concerned. The priest shall then do mental 
worship in the yagasala where homa and worship are conducted. The priest 
shall undertake a solemn vow for twelve days. Homa is to be done every day 
in the fire-pit placed there. Bali is to be offered to the subordinate deities 
twice in day during the festival. 

The utsava idol shall be taken through the streets in the locality twice a 
day in the morning and evening, mounted on various vehicles with the 
sounds of the tabors and musical instruments and the recitation of the 
Vedas. Those who recite the Tamil hymns of Alvars shall go in front of the 
deity singing them. The reciters of the Vedas shall follow behind God. 

The vehicles on which the berais to be placed and taken round the streets 
are mentioned for each day. The car festival is to be held on the seventh day; 
Dolotsava on the eighth and avabhrtha on the ninth day. The Tirthabera is 
to be used for avabhrtha. 

Ch. XII: Paksotsavavidhi. Special worship is to be offered to God on 
Dvadasi in both bright and black fortnights, Amavasya, Paurnamasya, 
Sravana constellation, the day when God manifested, constellation in which 
the patron of the temple was born, two Visuvas," the Uttarayana and 
Daksinayana days, and samkrantis.” How to fix the particular day when these 
are to be performed is explained in detail. This treatment is not the same as 
is found in the texts on Dharmasastra. The Mulabera is to be worshipped on 
these days, and a part of the power resting there shall be infused into the 
Utsavabera and others, whichever is to be used on the particular occasion. 


22. Visuva: Day, when night and day are of equal duration. 
23. Samkrant: Sun's transit from one Rasi to another. 
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The Utsavabera with Sri and Pusti shall be taken in a vehicle around the 
locality and be brought to a pavilion where Vasantotsava is to be celebrated. 
The deities shall be given bath with water mixed up with turmeric powder 
uttering Srisükta. A mock fight shall be arranged between God and the two 
goddesses for nine days using various materials like sandal-paste, flowers, 
powders, oil, milk, camphor mixed with saffron, coconut water, scented 
water and water, one on each day. The festival may be done for seven or five 
or three or one days using the materials restricted to the nuraber of days. 
People who are assembled there shall sprinkle the holy water used then on 
each other. This is Vasantotsava which is performed in the Vasanta season, 
Caitra and Vaisakha lunar months. There shall be avabhrtha on the last day. 

Damanikotsava shall be done on the Dvadasi day of the bright fortnight 
in the Caitra month. The Utsavabera shall be given bath with waters kept m 
twenty-five pitchers. The idol shall be decorated with Damanika leaves. 
Vaisakhotsava shall be done when the sun is Vrsabhalagna and on the full 
moon day. Snapana and food offerings are to be made as in the previous 
festival. 

Floating festival is to be done in the three seasons Sisira, Vasanta or 
Grisma (Feb. 15 to August 15). Thisfestival shall be done in afloat kept ready 
in a tank or lake for seven or nine or five or three or one days. Ankurarpana 
is to be done before the festival is begun. The priest, reciters of the Vedas, 
and attendants shall be in the float along with Utsavabera. Others, like 
players on the musical instruments and dancers shall occupy a separate float. 
The float shall circumambulate three, or five or seven times in the tank. 
Since the float is considered to be Adigesa, others are forbidden from 
occupying it. Dolotsava shall be done in Uttarayana or Daksinayana particu- 
larly beginning it on the 5th, 7th, Ekadasi, Dasami, or full moon days of 
bright fortnight. The swing shall be suspended from the beam at the top in 
a pavilion with gold chains. The utsava idol shall be placed in that swing 
along with Sri and Pusti. Eminent Brahmins shall move the swing to and fro. 
After offerings of food are made, the idols shall be brought down from the 
swing and taken to the garbhagrha. 

Svapotsava is to be celebrated on the Dvadasi day of the bright fortnight 
in the Asadha month (July 15 to August 15). This is the time for God to have 
yoganidra.”* A bed shall be arranged either in the garbhagrha or in a pavilion 


24.  Visnu is believed to be in ‘yogic slumber’ for four months and he wakes up on the 
11th day of the bright helf of Karttika. 
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outside the shrine. The Sayanabera shall be placed in that bed and wor- 
shipped. This bera shall be worshipped for four months from that day. This 
berashall receive worship every day. At the expiry of the period, this bera shall 
then be placed on a vehicle and taken round the locality and be brought 
back to the garbhagrha. 

Ch. XIII: Sakalotsavavidhi. This chapter begins with the treatment of 
Krsnajayanti. The birthday celebration is twofold namely, Janmastami and 
Jayanti. Janmàstami is marked by the lunar phase at the time of moon rise 
without the least tinge of the seventh lunar phase. Jayanti is marked by 
Rohini constellation not having the tinge of the seventh lunar phase or 
Krttika constellation at the time of sun rise or when there is Rohini star 
whether there is the connection for it with the eight lunar phase or not or 
whether the day is Wednesday or not. Some more features are given. This 
principle is to be adopted in fixing the days of birth of Rama, Nrsimha, 
Varaha, Vamana and others. 

The idol of Krsna is to be placed on a seat in a pavilion which is already 
available or erected for the purpose. When the moon rises, the deity Krsna 
is to be worshipped in a jar that is brought there and the mandala that is 
drawn there. Krsna'sidol must be worshipped with offerings of special kinds 
of sweets and others. The moon along with Rohini shall be worshipped in a 
circular mandala drawn there in front of Krsna. The idol of Krsna shall be 
placed in a swing arranged there. The priest shall worship the idol, after 
bringing it down from the swing and placing it on a good seat. The idol may 
be mounted upon the vehicle like elephant or horse or chariot and taken in 
procession through the streets of the locality. People, who accompany the 
idol and those who come out of their houses shall throw on each other oil, 
turmeric powder, butter, curds, milk and flowers and dance and make 
themselves merry. Some cowherd boys shall break the vessels containing 
curds, milk and others and drink them. The idol shall be brought back to the 
temple and honoured with tambula and other things. This celebration may 
go on fora day, or three or five or seven or nine days, or fortnight or a month. 

Navaratrotsava shall be celebrated in the lunar Agvayuja month. This is 
called Viralaksmyutsava. This festival shall be done on a day when the ninth 
lunar phase is not least affected by the eighth lunar phase, in the bright 
fortnight. The attendants like Maya, Jaya who serve Laksmi are to be adored 
in the places where they are stationed. Sri shall be placed in an auspicious 
seat and worshipped. 
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Mrgayotsava, festival of hunting shall be celebrated the next day, that is, 
the tenth lunar phase. After doing the daily worship, the Utsavabera shall be 
mounted on the horse vehicle and be taken to a big forest and placed near 
the Vahnitree, thatis Sami tree. The priest shall discharge one arrow in each 
direction and two upwards and another downwards. This, shall be done 
uttering Astramantra. At nightfall, the deity shall be brought back to the 
temple with lights glowing all round. Then the deity shall be honoured 
suitably with services and be brought to the temple. 

Rules are stated for fixing the day for Krttikadipa. That day, when the sun 
is in the Vrscikalagna and it is full moon and the star is Krttika, which is not 
in the least effected by the fourteenth lunar phase or the star Bharani, shall 
be chosen for this celebration. The Utsavabera shall be brought to a pavilion 
in the temple. A vessel, that is made of gold or silver or copper or mud shall 
be placed on a heap of grains. It shall be filled with ghee extracted from cow's 
milk and curds. A wick shall be placed in it. Eight small vessels are to be 
placed filled with ghee and wicks. The priest shall set fire to the wicks from 
the fire in the fire-pit. The attendants shall prepare other vessels that are 
similarly placed in the temple. The Utsavabera shall be placed on a vehicle 
with Sri and Pusti and is to be brought to the entrance of the gateway where 
a pillar made of wood of the height of the temple shall be erected. The priest 
shall place the vessel containing ghee and glowing wick on the top of that 
pillar. After going through the streets of the village, the deity is to be brought 
back to the temple. 

Margasirsa festival is to be celebrated when the sun isin the Dhanurlagna. 
The Utsavabera shall be brought to a hall in the temple where the idols of 
the devotees of God are also to be assembled. Several kinds of dishes are to 
be offered to God and those devotees. Those, who are assembled there, are 
to receive these offerings. This festival shall go on till the end of month. 

The Adhyayana utsava shall be celebrated in the same month in a huge 
pavilion in the temple. This shall be taken up in the last ten days. The idols 
of the devotees are brought there. The Utsavabera also enters that hall. 
Vedas are recited as also the 4000 hymns in Tamil composed by the 
Alvars. The Utsavabera is taken through the streets of the locality and is 
brought there. Then the idols of God and of the devotees are taken to their 
places. 

God must be specially worshipped when the sun enters Makaralagna. 
Mrgayotsava is to be celebrated on the day after the Adhyayanotsava. The 
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Utsavabera shall be taken to a forest where the hunters who are skilled 
catching the wild animals, shall bring hogs, elephants, lions, tigers and 
others before God. The army is to be in between the Pera and the animals. 
The animals are to be let off one by one. The deity shall be brought back to 
the temple. The colophon names this chapter as Krsnotsavamrgayantavidhi. 

Ch. XIV: Pavitrotsavadividhi. The priest may not be able, at times to do his 
work in the temple due to his greed or inefficiency or illness. In such cases, 
the priest will have to do the rituals for expiation for those lapses. This ritual 
is called Pavitrotsava, which is to be performed within four months begin- 
ning with Asadha for the lapses that have occurred in the year. A hall (sala) 
for doing this is to be erected with provisions for fire-pits, altars utensils and 
others. Pavitrais also called bhusana. Itis to be made up of fine threads folded 
for a fixed number and having knots. It may take several shapes and are to 
be put on all beras, fire-pits, pavilions, secondary deities and others. 

Then the Utsavabera shall be taken in a vehicle along with Sri and Pusti. 
It shall be brought to a pavilion and placed in a seat. The relevant mantras 
are to be uttered when the pavitras are put on the utsavaidol and others. The 
priest shall beg God’s pardon for the lapses which had occured while he was 
doing his duties for one year. Worship is to be done every day for God. On 
the last day, the pavitrasare to be removed and be sprinkled with water kept 
in the pitcher. This festival shall be conducted for a day or three or five or 
seven days. Avabhrtha shall be conducted in a river or deep lake. Then the 
bera shall be brought to the temple and placed in the garbhagrha. 

Ch. XV: Snapanavidhi. Snapana means giving bath to the deity. The 
number of priests who will be required for this may be four, or eight or 
twelve. A pedestal is necessary for placing the bera but this is not needed 
when the Mülabera is to be given bath. 

Snapana is of two kinds namely Para and Apara. The Para is of ten kinds 
and Apara is of nine kinds. The number of pitchers required varies from one 
kind to another. So also is the case with the ingredients to put in each 
pitcher. The mantras also vary with each kind for uttering them for worship- 
ping the pitchers and giving bath to the deity. 

A special kind of bath called Sahasrakalasasnapana is also to be given to 
the Utsavabera. There are directions as to the spots, in the mandala drawn 
for the purpose, where the pitchers 1008 in number are to be placed. The 
ingredients are varied and also the mantras. There is also an order in which 
the pitchers are to be taken one by one and bath is given to the deity. The 
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deity shall be placed in a palanquin and be taken round the enclosures and 
taken finally to the garbhagrha. 

Ch. XVI: Prásadadipratisthavidhi. The site for building the temple shall be 
examined and be made ready. A Balalaya shall be built there and an idol of 
God shall be consecrated there. It shall receive daily worship. Eight stones 
are to be placed within the ground where the temple is to be built. Rules are 
of given how the garbhagrha is to be built. Finally, the gateway is to be built 
and consecration is to be done. Minute details are given for building the 
important parts of the temple. 

Ch. XVII: Pratimadilaksana. At the outset, selection of stone and wood for 
making an idolis described. The measurements for the idol are then given, 
mentioning them for each main limb and secondary limb. The characteris- 
tic features of the forms of Hayagriva, Nrsimha, Varaha, Satya, Suparna and 
other forms of Garuda, the beraslike karma, bali and others, a single beraand 
many other beras are then given. Similarly, measurements are stated for 
Bhadrapitha and other kinds of pedestals. 

Ch. XVIII: Pratisthavidhana. A big pavilion is to be erected with four door 
ways one in each direction with provision for altars, homa, utensils and 
materials. There shall be arches at the entrances in each direction. The idol 
that is prepared, shall be given bath and the eyes be marked. It shall be taken 
in to the shrine and shall be placed on a pedestal. It shall be placed then on 
a pedestal in water for adhivasa. Adhivasa shall vary according to the material 
with which the idol is made. Other beras also shall have adhivasa done to 
them. Taking them out of those places where adhivasa was done, they shall 
be given bath. Homasare to be done with the materials like ghee, caru and 
others uttering the prescribed mantras for the purpose. Then the priest and 
his assistants shall carry the beras and go in a procession. The beras shall be 
placed on the pedestal in the garbhagrha uttering Mülamantra. The powers 
that rest in the Balabimba shall be infused into the Dhruvabera. All the 
beras shall be placed in the spots assigned for them. They are to be bathed 
or sprinkled with the sanctified waters brought there in pitchers. The priest 
shall then take that water in the arghya vessel and coming out of the 
garbhagrhaand sprinkle iton the pavilions, vehicles and others. Similarly, the 
goddesses, bell and others are to be consecrated. 

Ch. XIX: Prayascittavidhi. Renovation of the main and secondary limbs of 
the idol which have fallen into disuse is described in detail; wherever, they 
could be joined together, an attempt is to be made by cementing such parts 
with the substances of Astabandha. If that could not be done in a bera made 
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of mortar the limbs shall be thrown into adeep pond or occean. The process 
of renovation is given in the breaking or loss of a small limb. The processes 
vary with the nature of the temples which are self-manifested and those 
which are built by sages or ordinary men. 

There are cases of the idol being touched by those who should not; for 
which the expiatory rites are prescribed. Likewise, there are acts of expiation 
when persons are impurewho have not taken bath or and animals and birds 
enter certain parts of the temple particularly garbhagrha and touch the idols 
or utensils kept there for worship. Similar cases are the deaths that occur in 
the locality where the temple is situated. The evil effects caused by the 
occurence of portents and unexpected events are to be controlled by doing 
Santihoma. Expiatory rites are laid down for lapses that occur while doing 
daily worship, conducting festivals, Pavitrotsava, and snapana. Apart from 
these methods, mere sprinkling the idols, pavilions, parts of the temple, 
there is a simpler process of mitigating the evils and that is samproksana. 
Santihoma shall be done also to a village which is infested by fire, storm and 
other calamities. 

Ch. XX: Yadavacalamahatmya. This chapter begins with the enumeration 
and short description of the important temples in India, some of which lie 
in the north. Most of them are self-manifested shrines. Sanatkumara got the 
idols of Narayana from Brahma at whose command, he placed the vimana 
having that idol on the hill called Narayanagiri near the bank of a holy tank 
called Kalyanatirtha. Rama, the son of Dasaratha, came to that hill when he 
left Ayodhya on his exile and worshipped this God and hence the deity in 
called Ramapriya. Balarama, who went to various places on pilgrimage, 
arrived at this hill and worshipped God Narayana. God told him that the 
utsava idol was being worshipped in the house of Balarama at Mathura and 
asked him to worship that idol. But Krsna and Balarama brought that idol 
to this will and installed it along with Narayana and had other berasstationed 
there. Lord Narasimha was installed on the hill situated on the bank of 
Kalyanatirtha. 

Ch. XXI: Diksavidhi. A pupil, whom the Guru chooses to initiate in the 
Paricaratra mode, will have to take pancagavya of the Brahmakurca kind” 
and also koma in special cases. This ritual shall begun with ankurarpana. The 
pupil’s eyes shall be bandaged with a cloth. He shall offer the flowers in the 
mandala that is drawn there. The preceptor and pupil shall sit near the fire. 


25. For a description of this see SKS. Rsi. Ch. 9. 
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The preceptor shall do homain the fire in order to have the pupil get rid of 
the impressions produced by deeds committed earlier. Initiation (dzksa) is 
of vibhava, vyüha, paraand mantra kinds. The pupil shall sleep along with the 
preceptor. He shall tell the latter the dream he had. If the dream was bad, 
homa is to be done. The pupil shall have Pañcasamskāra.” The pupil shall 
be given a name according to the caste to which he belongs. The pupil shall 
be made to understand how his body has pervasion of the adhvans’’ and of 
the éattvas. The pupil shall be consecrated as Acarya. 

Worship of God is of two kinds namely for one's own sake and for others. 
The latter is superior. How Sàndilya and others were able to get the 
knowledge of the Paficaratra system is described. Then the four siddhanta- 
s get treated. One siddhanta shall not be mixed up with another. 

The process of diksaà is elaborately treated in all its minute details. Both 
the preceptor and the pupils who could be ofall castes and women also have 
to undergo through this process the training to become in turn the 
preceptor, but the process for the sudras and women is of a different kind. 
However, this matter does not get detailed treatment in this text. Though 
women are notactually mentioned, they are to be taken to have been meant. 

Ch. XXII: Niyamavidhana. This is the shortest chapter in this text with 67 
Slokas. The ethical aspect of life gets treated here. The duties and conduct of 
the pupil in relation to the preceptor, his devotion to God displayed by 
singing the praise of God and observances that would please Him and the 
procurement of flowers diligently culled for worshipping God are re- 
counted. How the pupil should avoid certain acts is also conveyed here. 

Ch. XXIII: Mantroddhàravidhi. Divyasastra, Munibhasita and 
PaurusaSsastras are shown to come under the kinds of the Panicaratra system. 
Mantras are to be analysed and formed with the help of Varnamatrka, the 
two kinds of which are shown here as to how they are to be drawn. The 
mantras vary according to the four stages waking, dream, deep sleep and 
transcendant. These stages are marked with reference to the vyithas. Forma- 
tion of mantras with eight, eighteen, twenty-three, twenty syllables, 
Visakhayüpa, with thirty-six, thirty-four and thirty-two syllables is illustrated. 
The bijaksaras of Vasudevamantra, angamantras, Ke$ava and other deities 
are given. The nature of bija, pinda, samjna and pada is shown in regard to 
their places in mantras, whose formation is described. 


26.  qwTW;, Wy, YA, "Tl and MF. 
27.  ]8.3.107111. 
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Ch. XXIV: Mudravidhi. After defining the word mudra, how it is to be 
formed is indicated. Thirty-one mudras are described. Dhyanaon the vyuhas 
in the dream and waking states are treated, with the forms of the deities 
getting an enchanting description. Of similar treatmentis the meditation of 
Dattatreya, Vamana, Trivikrama and others. The vehicles on which the 
utsavaidol is placed and are taken in procession are described. God is stated 
to have several forms with six or eight hands. The weaponslike plough-share 
and others have deities presiding over them. Similar treatments are given to 
Sri, Pusti and of the Pradurbhavas like Padmanabha, Visvarupa and others. 

Ch. XXV: Havihpükavidhàna. The fire-pits, that are treated are named 
Sankha, Cakra, Padma, Vrtta and Caturasra. The differences between sruk 
and sruva is drawn. 

Sali, mudga, yava, masa, godhiima, priyangu, and tila are the ingredients 
with which the offerings like caru are to be prepared. Each one of these has 
varieties; for instance, sali has ten varieties, mudga seven and so on. Mantras 
are given for washing rice and other grains. There are eight kinds of havis, 
namely, Payasanna, Gudanna, Mudganna, Kevalodana, Dadhyanna, Tilànna, 
Nisanna (anna mixed with turmeric, ni$a) and Sarvamisrita. The vegetables 
that are to be used are enumerated. How and in which place are the offerings 
that are prepared are to be kept are also treated. 


LXII. Commentary on the Isvarasamhita 


À literary work, which is couched in rare words and not easily understand- 
able, requires a commentary. There are works, which require explanations 
for each word and the words which are hard to be construed, have to be 
expounded in full and also solutions for problems which other writers or 
systems of thought may raise. There are yet kinds of works which could be 
ordinarily understood but require meanings of some words and general 
remarks on certain issues. The commentary on the Isvarasamhità belongs to 
the last mentioned category. 

The commentary on this text is called Sattvatarthaprakasika. Its author 
was Alasingabhatta, son of Yoganandabhattacarya of Maunjyayana family, 
conversant with Bhagavacchastra and a priest rending his service at the feet 
of the Lord of Yadugiri. Maufijyayana was one of the five sages to whom. 
Narayana taught the Pafcaratra system. Bhagavacchastra is Paficaratra. 
Yadugiri is in Melkote in the Karnataka state. The author of the commentary 
could have lived in the middle of the last century. 

King Bhoja of Dharanagara commented on the Yogasütras of Patanjali. 
The penultimate sloka among the introductory Slokas runs as follows: 


gale qada afa mefa adafafa: 
amtaa aaa endi: emrerfesp: à 
aens gAs agiri aea 
Agh e«gfererana: waste dira: i 

"All commentators leave off what is highly intricate saying that the sense 
of that is clear. They offer very elaborate explanations for those passages 
whose sense is clear by offering worthless (or unwanted) explanations for 
compounds and others. They create confusion in wrong contexts with many 
useless prattlings. They confound the listeners of their commentaries 
regarding the topic (taken up for exposition)." 

This observation does not apply to the commentary Satvatarthaprakasika. 
Compounds are verily split up, if there could be misunderstanding of it. 
Remarks are offered wherever they are necessary. Unnecessary elaboration 
is absolutely avoided. 
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The preparation for drawing the wheelofletters (Varnacakra) is minutely 
described. This wheel may be of two kinds. They are to be used for analysing 
the mantras and forming them. Making the fire-pit, sruk and sruva geta clear 
treatment. The entire process of initiation of the pupil is given in a nutshell. 
After treating Krsna's birth as practised on two occasions, Janmastami and 
Srijayanti, Sriramavami and Nrsimhajayanti too are to be classified as based 
on tithi and naksatra. Abhigamana, the first division of the daily routine, is 
to be done in his house by the priest before going to the temple.! 

Regarding Ekayanasakha, the commentator makes some observations. 
The hymns of Suklayajurveda are two thousand in number. They are called 
Ekayana according to the Pürvakhanda in the Atharvaveda. The 
Paingalopanisat and Vayupurana describe the Ekayana Veda. The following 
passages” are quoted as from this Ekayana Veda: 3 U9 «T Fa Hla: | UT AK 
FA, UI: Wd: WHS: | 

The three texts Sátvata, Pauskara and Jayakhyasamhitas are said to be the 
aphorisms (sutra) of the Ekayana Veda. The Isvara, Páramesvara and 
Laksmitantra are the commentaries of these sutras. Since the Laksmitantra 
does notdeal with the building of temples andi idol worship, the Padmasamhita 
is admitted in the place of the Laksmitantra.” 

Sanskrit, Prakrt or Dravida languages could be used while inviting gods 
to participate in the Mahotsava. The commentator remarks that Tamil 
language alone is used for this purpose in the temple at Melkote.* 

While interpreting the passages (4S. 4.31b), Alasingabhatta writes that 
Gaņeśa is Gananatha whose another name is Visvaksena and cites SS. 17.142- 
143 in support of his interpretation. 

The japain the three samdhyds are according to the Paficaratra tradition, 
is to be done with Visnugayatri in the morning, Dvadasaksara at midday and 
Astaksara in the evening. This is called Vaisnava method. Alasingabhatta 
notes that this is not in practise among the Paricaratrikas and therefore the 
method prescribed by the sutras to which the person belong such as 
Katyayana must be followed. VedantadeSika observes in the Paficaratraksa 
that the three ways of doing Samdhyà as Arsi, Vaisnavi and Prajapatya could 


1. Vide: on 2.2. 

2. Tbid. 10.26. 

3. Ibid. 1.66. 

4. See under 1540. 
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not be adopted as the samAitàs, which prescribe them are not now available." 
While interpreting Devatányása (IS. 3.112b-122), the commentator offers a 
detailed explanation with specific illustrations. The words Visnupani and 
Visnuhasta are used in this text. Alasingabhatta states that one's (priest's) 
right hand is known by this name where nyàsa is to be done for the three 
gunas Bala, Virya and Tejas. The word anuydga occuring in JS. 6.62a is 
interpreted as taking, for food, what remains in the vessel, used for cooking 
along with water and fruits. Visvaksena is also known as Kalavaisvanara. His 
sükti shall therefore be Svaha. In practise, she is called Sütravati. The word 
sapadma (IS. 4.123) is thus explained. Padma is enumerated as a weapon; but 
itis sportive lotus (Rlapad ma) which is gentle (saumya).Itis only the weapons 
that could threaten the hosts of the wicked. The ornaments could not do it. 
Hence padma is grouped with ornaments. 

In the temple at Melkote, there is no invocation for the Utsavabera, 
because it arose from Narayana’s heart? There are passages in this text, 
which are identical with those in the Paramesvarasamhita. The latter has a 
commentary called Vivrti by Nrsimhayajvan. Alasingabhatta notes the inter- 
pretations in the Vivrti and condemns some of them. For instance the word 
Kekara occurring in 7S. 8.44a means crooked. Nrsimhayajvan takes it in his 
Vivrti in the sense of half-closed. The words catváro manavah (IS. 4.352) are 
taken by the author of Vivrti as denoting Savarni, Daksasavarni, Brahmasavarni 
and Dharmasavarni. Alasingabhatta observes that this is not the intended 
sense. Mere Savaranya is meant here and not the other three. The Vivrti 
explains while interpreting the word fürná in the passage aifeaxnctt qui 


quim qiii 1 (TS. 5.27b), the Vivrti explains thus: Tran quina: quifirefia 
FAT, qui alfa AAT aT IAlasingabhatta criticises thus: Püarnáhütiis to be done 
with the mantra ending with Vausat, which was used to do homa. Vahnimantra 
is meant here. Parnam means Purnahuti. 

The commentator notes variant readings in some cases. In some cases, 
the juncture is not correct e.g. atha ürdhvatah (1S. 2.38) . He justifies by taking 
it as occuring in Divyasastra. 

He notes quite often that the passages in this text could be correctly 
interpreted by citing passages from the Jayakhyasamhitaand Laksmitantra. He 
mentions the Ratnatraya, Pdaramesvarasamhita, Padmasamhita, 


5. Ibid. 2.1; cf. PR. P. 110. 
6. Ibid. 6.122. 
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Aniruddhasamhita, Kapinjalasamhita, Visnusamhita, Nalakuberasamhita, 
Padmodbhavasamhita, Vihagendrasamhita, Srutigitas, Pancaratraraksa, 
Saccaritraraksá and Kriyakairavacandrikd, Sribhdsyakara (Ramanuja) and 
Vedantacarya, Vedantadesika are mentioned by their names. Kuvalaydnanda 
of Appayadiksita and Alamkdrakaustubha of Venkatacarya are mentioned. 
NamalinganuSasana of Amarasimha and Vazjayantt of Yadavaprakasa, 
Vangivam$e$vara's Aradhanakarika is quoted. 

Among the Pàncarátra texts, the Sátvata and Isvara samhitds are written 
in a lucid style mostly comparable to the classical Kavyas. Hence the 
commentator does not find any need to explain all the passages or words. He 
does not leave a topic that of great significance like Pratistha, Diksa, Kunda 
and others without offering his remarks supporting them by citing the 
passages from the Jayakhya and Laksmitantra. His observations made on the 
topics mentioned above seem to be a gloss or note on then. 


LXIII. Conclusion 


qria qurerereiarsfafeqdirm, | 

qaret freroo ster i 
‘The hunter, fisherman and those who are slanderous are enemies without 
any cause in the world for the deer, fish and noble men who lead their lives 
on (with) grass, water and contentment’. Mrga means deer here, which are 
other than the wild beasts. Mina denotes fishes of the ordinary kind which 
are other than the whales, sharks and others. The meaning of the word 
sajjana is obvious. 

The sloka, mentioned above, is by Bhartrhari who lived about 600 A.D. 
Mrgaand sajjanalive quietly in the forests and sajjana inhabit the villages and 
towns. The good people are content with what they get. They do not envy 
other's lot, nor seek to gain other's possessions. Yet others make false 
accusations. The word sajjana may be taken in the wider sense ofpeople who 
are simple in thought and actions, who are free from fraud and deceit. 
Likewise, the word pisuna may connote those persons who think always of 
evil for others and create problems, difficulties and troubles for them. What 
can the innocent do to save themselves from these difficulties. The slander- 
ers know that these are innocent people who could notsave themselves when 
attacked by evil-doers. Then they, who have the tendency to do harm to 
others as part of their nature desire to select the field for doing their 
mischiefs. Then they put this desire into action. There is the police to trace 
the culprits and take action on them. There is the judiciary to dispense 
justice. Yet, the perpetrators of crimes are booked and action is taken on 
them, only when these acts come to their notice. In spite of these systems, 
crimes have not been eradicated. On the other hand, the offences go on 
increasing. The real equivalent in Sanskrit for the word police must be 
araksaka, protector and not dandadhara as it is commonly meant. It is by 
teaching people that they should abstain form committing any offence that 
crimes could be eradicated. Hence ethical discipline shall be taught to 
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people who must be trained in leading a disciplined way of life. It is not 
enough if people, who are good by nature, lead that pure kind of life. How 
to train people in this direction? 

The solution that is offered for these problems is found in the Vedas and 
Vedic literature and Vedangas. The Vedas are words of varying kinds to be 
articulated with accurate intonation. The Vedas belong to a period several 
millennia before. The Hindus, like the modern scientists, could not deter- 
mine the exact period when they were compiled. So the Hindus have rightly 
chosen to treat the Vedas as eternal. The language of the Vedas has slight 
agreement with classical Sanskrit and so even the best Sanskrit scholar 
cannot understand the Vedic language, much less to interpret them. Yaska, 
who preceded Panini (800 B.C.), was not quite sure of his interpretation for 
many of the words of Vedic origin. The commentaries on the Vedas came to 
be written in later years if the Vedic age, that is hard to fix, is taken into 
consideration. However, in recent years, scientists in Germany and U.S.A. 
have discovered certain truths regarding the Vedas. 

According to U.S. neuro-scientist, Dr. Tony Nader, the ‘Vedas are the 
blue-print ofall creation.’ The nine seats of activity in the basal ganglia of the 
brain which modern medicine has charted out corresponds in structure and 
function to the ‘nine’ planetary impulses which Jyotish Vidya encompasses! 
Dr. Satinder Swaroop, an international cardiologist from the U.S.A. says: 
‘The sounds and syllables that are there in the Vedic syllable are the sounds 
that give rise to the inner intelligence of physiology’. ‘We are born with the 
Vedas in our own body.’ It may not be surprising, if scientists prove in the 
short future that the world was produced from sound, a theory maintained 
by the grammarians and the Paficaratra Agama. 

The solution for the problem cannot be obatained directly from the 
Vedas, whose language lies beyond our capacity of understanding. The 
Kalpasütras, law books and digests have suggested the ways and means. What 
is the effect. Since the establishment of the British empire in India and down 
to the present day, the Hindus have been looking upon themselves as 
inferior to the foreigners in every respect. Whatever the orientalists wrote, 
have gained sacrosanctity with admiration and approbation. It is true that 


l. Vide: 'Vedas' ‘influence on human anatomy proved’. The Hindu (daily), dated January 
30, 1997 p. 16. 
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the Hindu culture has adapted many concepts from other religions but on 
that account, it could not cease to be Hindu. When water is poured into a 
glass of milk, the glass is still said to contain milk and not water. We can say 
that milkiswatery and not water is milky. So also, there is the Sanatanadharma, 
or call it Hinduism, a word coined by foreigners. The British system of 
education, and now the American and Australian systems, which are more 
materialistic have made in-roads into the ancient culture. Both the youths 
and the aged are madly pursuing the ideals of these foreigners' concept of 
life and are no longer worried over the denunciation of Hindu ideals. Few 
people, past their middle age, do think of this deterioration in standards of 
life and are also worried about it and are not in a position to find a way out. 
As days pass on, the elderly persons have to remain as passive witnesses of 
the events such as blackmailing, frauds, scams, dacoity and rape. The media 
adds much to their increase. The unscrupulous politicians, who are after 
power and pelf have been causing much havoc to the integrity ofthe nation. 
Yet, there is a silver lining. The devotional element is still glowing and can 
not be extinguished as long as people remain uneducated in modern 
methods of study and have abiding faith in God's mercy. 

The atmosphere prevailing in the periods of the epics and Puranas was 
much impressive and undiluted by exotic influences. Since the systems of 
thought had their rise and development, two aspects became prominent in 
the culture of the Hindus. One was the concept of detachmentand the other 
was the ascetic temperament. These two did not really undermine the 
worldly nature of life. Nevertheless, some people began to condemn out- 
right the delightful aspects of worldly life and to look forward to a way of life 
more enjoyable than that is obtained here. This caused some people to lead 
an ascetic way of life even when they were young. To some extent, Buddhism 
and Jainism may be said to practise these ideals. This has not much affected 
the Vedanta system. However the latter contains slight traces of their 
influence. The rise and development of the systems of thought owing 
allegiance to neo-Vedantins and the religious philosophers, who do not fully 
susbscribe to the ideals of Sanatanadharma take to life-patterns based on 
modern industrially civilised concepts, eagerness to look upon the foreign 
ways of life as best suited to the developing India and mass media have 
tended to shape the ways of living of the Indians to such an extent that the 
people are likely to be cut off from the mores of Indian culture. 


It is at this juncture that the Hindus shall notice a ray of hope in the path 
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of devotion. Devotion is the feeling of abiding affection on the part of an 
individual for another who is much.superior to him by possessing good 
attainments and thus attracts others. The seeds of devotion could be traced 
toancienttexts, particularly Sandilya’s Bhaktisitrasand Nàrada's Bhaktisütras. 
The treaument of devotion, as a separate means of salvation and of leading 
a good way of life here, is found in the Bhagavadgita and elaborated in the 
Bhagavatapurana. Bhakti here is of two main kinds. One is the eight limbed 
(astanga) yoga as prescribed by Pataüjali in the Yogasütras and is spoken 
highly in the Bhagavadgita. This however is beyond the capacity of ordinary 
people. The other kind is of general nature which is of nine types. 

Vide: sri entis ferui: eroi weder i 

adi eei wed weed Il Bh.p. 7.5.23. 

Listening to the greatness of Visnu, praising Him, thinking of Him, 
rendering service at His feet, worshipping Him, bowing to Him, service to 
Him, comradeship and surrendering one's own self to Him. Any one or two 
or more among these would be enough to please God. Till recently, these 
have been in vogue in most parts of India. Sudras and women used to have 
their own congregations in which they would sing in praise of God, dance 
and display all their talents in honour of God. These practises are fast 
disappearing with the availability of opportunities for jobs and getting more 
and more wealth. 

Since the establishment of the British empire, both the Orientalists and 
their follows in India have raised stigma on Hindu culture in two importants 
cases. One is that women are not allowed to have upanayana and thus are 
denied opportunities to study the Vedas. This applies to women belonging 
to the castes of the twice-born also. The second is that the Südras are not 
allowed to have upanayana and Vedic study. Women of all castes form nearly 
one half of the population among the Hindus, Südras form the majority of 
the population. The two features that are noted above have made women 
and Südras depend fully on men of the Brahmin community for fulfilling 
their religious aspirations. However, the yearning on their part to worship 
God themselves must have been there. It could not be ruled out. They have 
to remain content knowing their limitations. 

Manusmrti, Yajnavalkyasmrtiand other law books lay down restrictions for 
women and Südras for their participation in the rituals. The texts, which are 
placed between 100 B.C. and 300 A.D., show the social conditions obtaining 
for some centuries about the beginning of the Christian era. 
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There are evidences to indicate that in ancient times, probably in the 
Tretayuga and before, women had some rights to participate in the rituals. 
Tying the belt made of munja grass and lajahoma both of which are done for 
and by woman during marriage indicate that this is a relic of the customs 
which were in vogue in the hoary past. Apala, Gargi, Maitreyi and other 
names of women which occur in the Vedic texts show that the women were 
qualified for Vedic learning. 

When Sri Ràma, who was to go on exile, went to the apartments of his 
mother Kausalya, the latter is described by the poet to be offering worship 
in the fire.^ The slokas in this context show how women had the right to 
worship like men. On arrival at Ayodhya, Bharata heard of the news of his 
father's demise and offered libations of water for the departed soul in the 
Sarayü river. Kausalyà and others went there with him and offered libations 
of water.” This water is called tilodaka. 

Why and when were the women debarred from studying the Vedas. 
Perhaps the foreign hordes which entered into India about 3rd century B.C. 
did a lot of havoc which was calculated to affect Sanatanadharma adversely. 
Women could not have security. In an attempt to enable them to preserve 
their honour, they were not permitted to leave the house and move about 
freely. Probably, it is about this period, the law books became codified to 
restrict freedom for women, Yet, the women could have been allowed to 
study the Vedas in their homes and do the rituals. This was not done. The 
exact motive in preventing women from having upanayanaand studying the 
Vedas cannot be found out. 

Perhaps, the danger to the security of people, particularly women, was 
prevalent even at the end of Dvaparayuga. Butitis not fair to preventwomen 
and Südra's from studying the Vedas. However, the opinion against their 
Vedic study was strong at that period. Some method had to be divised for 


2. Vide: text WR Ta eredi TATA II 
Saeprdffird a carrey | 
uie da Hear efa ii 
vem mre prf wr uu wu | 
afaa: yoga aut TAA: ll R. Ayodhya 20.16b-18. 
3. Vide: parh a wa are 
Ta nf-nqufeaisr | Ibid. 76.232. 
Cf. in Citraküta. Ibid. 162.5b, 25b. 


Cf. gaaaf: fafinquifert mer |i Ibid. Kiskindha 26.522. 
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giving training to the women and Südras to worship God in their personal 
capacity. If they were forbidden to study the Vedas, it is not proper to flout 
the authority which has been followed. If they could not have upanayana, 
then this shall be no problem. Let not these have upanayana. If Vedic 
mantras, which have been in use for a long time for worshipping God, let the 
same practise continue. Tàntrika mantras were formed with the Tantric 
syllables. They had the sanctity like the Vedic mantras. Women and Südras 
were to undergo initiation (dtksa) under the guidance of a Brahmin, 
knowing mantra and tantra. In some cases, the syllables of the tantra were 
introduced in the Vaidika mantra. However, a proviso was introduced into 
this new concept that was the restriction imposed on the women and Südras 
to confine their work to worshipping God at home only. The Brahmins alone 
who undergo initiation have a right to worship in the temples. This broad 
outlook bringsin even those, who are declared as unqualified for worship on 
the strength of Vedic dicta, to form into one group in which the male and 
female, high and low are accommodated to get the qualification for doing 
worship to God personally. Yet, there does notseem much response from the 
people of the Hindu religion to take advantage of this liberalised prescrip- 
tion. 

It is disappointing to note that this permission granted to women and 
Südras has not been fairly utilised by these. Nor do the Diksitas, who are 
having sway over the theory and practise of the Pàncaràtra ideals are 
interested in the practise of liberalism sanctioned by the system. In theory, 
the Pancaratrikas owe allegiance to these sanctions butare reluctant, like the 
strict adherents of the Vedic traditions, to come to the rescue of these 
people. In fact, the temples attract large concourse of people of both sexes 
and of all castes. In many houses, worship of God has come to a halt. In such 
cases, the women in the house could conduct worship, getting themselves 
initiated by a competent diksita. Are women prepared to do this, is another 
question. Similarly, what has been done to promote the idea of a personal 
God among Südras? If an awakening is created among women and Südras 
to make them inclined to worship God, then atheism will have such a death 
blow that it will never rise again. The Diksitas, prominent Acaryas, heads of 
Mathas and their leading devout persons should take lead in this matter. 
There is no use in preaching Vedanta to all and sundry who have no mind 
to know their obligations to god, and Vedànta is now more a palliative than 
final remedy to the sufferings of human beings. 
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The Vaisnava Agamas are of two kinds — Pāñcarātra and Vaikhanasa. 
The male members of the Vaikhanasa community professing Vaikhanasa 
sutra have eligibility to offer worship in the temples governed by this Agama. 
The Vedic mantras are alone to be used. On the other hand, all are eligible 
according to the Pancaratra for diksd and could use the Tantrika mantras, 
also the women and Südras, and Vaidika and Tantrika mantras both could 
be used by others. Mandala, yantra, nyasa, and mudras are to be used in the 
Pancaratra and not in the Vaikhanasa system. 

Nowaquestion arises regarding the appellation Agama for the Vaikhanasa. 
Worship of the idol has references particularly in the Brahmana portions of 
the Vedas. Yet, itis not clear whether actual worship which is done according 
to both the Agamas was prevalent in the Vedic texts. The texts of the 
Vaikhanasa Agama show that the temples were built, icons were made of 
select materials and festivals were conducted. Besides these, other features 
like mandala, yantra and etc. are treated as forming part of the Pancaráàtra 
system only. The Vaikhanasa texts are of the Agama kind, do not have 
them. 

Both the Agamas follow to a large extent the principles of iconometry, 
the Vedicritualism, painting, music, dance and others. Accuracy in measure- 
ments, familiarity with the drawings of designs and use of gnomon are 
marvellous. These may be treated as mechanical but how were the facial 
features of the iconsare expressive of their moods is astounding and beyond 
the reach of human efforts. What Kalidasa writes of Dusyanta's description 
of Sakuntalà's beauty is partially applicable here: 


faa frena aaan 
Sdad opm fafan sat 3 1 Abhüjfianasákuntala 2.9ab. 


"The bodily figure was perhaps first drawn on the canvas and life was then 
infused. The creator seems to have made her using his mind alone'. 


4. It may incidentally be remarked here that faa FAAA is obviously a lectio simplicior (and 


hence lectio inferior!) than fad TAA which is also attested by some editions of Sakuntala. 
Citta isa terminus technicus of Indian philosophy, especially of Yoga and can roughly, be 
translated as ‘consiousness’. It is subject to ripples i.e. impulses (9ft) generated by the 
gunas, and its most elevated form is the one which is dominated by sattva. What Kalidas 
wants to say is that the creator (vidhih) sank himself deeply in the state of pure 
consciousness dominated by sattva guna and visualised the image of Sakuntalà first 
abstractly in his consciousness and then created her out of her mind giving her a 
concrete from is flesh and blood. (G.C. Tripathi) 
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The divine appearance is of many kinds, e.g., in the idols of Rama, Krsna, 
Laksmi and others and also in the forms which Sri Krsna assumed as a child 
stealing butter, dancing on the hoods of Kaliya and Rasakrida. However 
many of these could not be easily brought out in the idol. The forms, for 
instance as those of the idols in Kanchi, Kumbhakonam and other places, 
are of enchanting appearance. In particular, the forms of Varadaraja in 
Kani, Sarngapani in Kumbhakonam, Kalla$ekhara or Sundararaja in 
Tirumabironcolai, Srirama in Vaduvar and Rajagopala in Mannargudi and 
many others are of enchanting attraction for the people. In fact, itis not easy 
to pick out three best, for every form has its unique beauty. This appearance 
may not be due to the materials like the metals or wood but is the result of 
the sculptor, who meditates devotedly on a particular form. This can be 
called bhavasrsti, creation through ones own devotional disposition. 

The Agamas are concerned with the worship of the icons. Festivals that 
are conducted annually and occasionally like Dolotsava and floating festivals 
etc. attract crowds from far and near. People of both sexes, rich and poor, 
learned and dull-headed, pious and faithless, all mingle freely without 
minding any distinction based on social status. The Rathotsava must be 
particularly noticed when people of all kinds drag the huge chariot. There 
is no place but the temple and no occasion other than festivals which give 
delight to the people. In fact, people who attend these festivals feel that it is 
their God that gives them delight. 

The Pancaratra Agama fixed the daily routine into five parts, each part 
to be devoted for serving a definite purpose. This means that there is no 
respite for one who follows this, and all the time during the day is taken up 
by attending to the duties according to this concept. Should not a person 
earn his livelihood by taking to an avocation? There are agriculturists, 
merchants, weavers, carpenters, educationalists, engineers, physicians, law- 
yers and others, who have to earn to run their families. What are they to do 
if this Panicaratra routine is to be followed by them? The texts of the early 
period do not take note of this. 

Itis said that the Vaikhanasa, Sattvata, Sikhin, Aikantika and Mulaka are 
the five systems that arose from Vasudeva. According to the first, Visnu must 
be worshipped at all times. The family is to be looked after by the persons of 
this system with what they get unasked. The Sattvata is known by the name 
Bhagavata Paricaratra. The third group of its adherents (Sikhin) worship 
Visnu twice a day, and live by taking to agriculture, trade and cattle-breeding. 
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This may apply to all other professionalists who have to depend on their 
vocations. The fourth is to be adopted by those who worship Visnu once in 
a day, render service to the twice-born and live on alms. The Mülakas are 
those who worship Visnu through thought, word and deed and live on what 
is received unasked and what they get from their pupils. Sikhin are also 
called Tirtha. 

Thus the Paficaratra texts have been composed mainly guiding the 
Pancaratrikas, who work in temples as priests and as their assistants. The 
Visnusamhita, a later text, as mentioned above, takes note of practical 
problems which would crop up, if preists alone are asked to follow the texts. 
The Vedas are studied only by the Brahmins, though the Ksatriyas and 
Vaisyas did it in the early periods. The later texts, law books and digests are 
concerned with the ways of living, customs, beliefs and other aspects with. 
reference to people of all castes and orders. For instance, Pancasamskara is 
held by the Vaisnavas of all social groups even in modern days, as essential 
for a male member to qualify to offer worship to God in the house and a 
female member to prepare food for offering to God and to serve itafterwards 
to the pious persons like parents-in-law and the guests. Similarly, bhutasuddhi 
is a must, as forming a part of ijya. Thus the importance of the Paficaratra 
system is quite substantial in the life of the individuals who form part of the 
Vaisnava community. 
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